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PREFACE 


The Glory of 
Acarya Samantabhadra 

A carya Samantabhadra was a great Digambara ascetic endowed 
with exceptional knowledge of the Jaina doctrine. He preached 
and propagated, far and wide, core principles of the doctrine by 
visiting many places in India. His literary and philosophical talents 
are not open to dispute; many inscriptions and works by subsequent 
Jaina Acaryas have extolled his virtues as well as his works in 
superlative terms. A case in point is the assertion by Acarya Jinasena 
in Adipurana 1 : 

FFT: I 

1143 11 

I bow to Acarya Samantrabhadra, the ultimate creator (Brahma) 
among all poets, whose words are like a stroke of lightning which 
tears apart mountains of misconceptions. 

hHcMHI* cfTf^TT cUpHHHpH I 
W: Tjf&T II 44 II 

Acarya Samantrabhadra’ s glory reigned supreme among all poets, 
scholars, disputants, and preachers; he was like a jewel on their 
heads. 

Four exceptional qualities of Acarya Samantabhadra have been 
mentioned: 1) poetic skill (kavitva) which made his compositions 
excellent in terms of profoundness of content and grandiosity of 
expression; 2) intellectual authority (gamakatva) because of which he 
was able to explore and expound deep meanings of profound religious 
texts; 3) debating skill ( vaditva) which made him capable of reasoning 
out the most difficult philosophical disputes; and 4) charming 
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eloquence ( vagmitva) that engendered admiration for his truthfulness 
and straightforwardness even in the minds of his adversaries. 

Acarya Narendrasena in Siddhantasarasamgraha 2 , a widely read 
Sanskrit text dealing with the seven substances (tattvas), avers that 
only the most fortunate human beings get access to the words of 
Acarya Samantabhadra: 

'^oRanfq I 

Tnf&Rf cT^TT II 11 II 

Just as the attainment of human birth is difficult, it is extremely 
rare to get access to the incontrovertible words of the Most 
Learned Acarya Samantrabhadra. 

A TTteJ ¥cTT FRT 3 ^RT: II 12 II 

Only when the inauspicious (asubha) karmas of a man get to 
quiescence is he able to come face-to-face with the holy words of 
Acarya Samantrabhadra. Those who fail to adopt the path of piety 
even after exposure to his words can only be said to have been 
overwhelmed by delusion. 

Acarya Samantabhadra has not only been termed a brilliant 
grammarian, logician and philosopher, he has been recognized as an 
unmatched disputant, and a great preacher of the Jaina doctrine. 
Acarya Subhacandra in Jnanarnavah3 has likened the poetic 
compositions of Svami Samantabhadra to the bright rays of the sun. 

Acarya Jinasena, author of Harivansapurana 4 , has likened the 
expositions of Acarya Samantabhadra to the words of Lord Mahavlra: 

1 1 29 II 

The words of Acarya Samantabhadra, the composer of Jivasiddhi 
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(discourse on the path to liberation) and Yuktyanusasana 
(discourse on the merits and demerits of different standpoints), 
carry the same glory as the words of Lord Mahavira. 

It is mentioned in Jaina literature^ that Acarya Samantabhadra 
once introduced himself to the king of Varanasi as: 

fWT^W I 

1NHWI ^fo#|c|ddl^UsldldlRldldl- 

wfe: faMi ^rpr 1 1 

O king ! I am a preceptor (acarya), a poet (kavi), foremost among 
the interpreters of the sacred scriptures (vacii), a scholar (pandita), 
an astrologer ( jyotisi ), a practitioner of medicine ( vaidya), a reciter 
of spells (mantrika), and skilled in mystical incantations 
(tantrika). Do I need say more? My utterances become inviolable 
commands (ajnasiddha), and I have subjugated the goddess of 
learning Sarasvatl ( sarasvatasiddha ). 

The personality of Acarya Samantabhadra was a rare combination 
of the Three Jewels (ratnatraya) of Jainism - pristine faith, 
knowledge, and conduct - that are empirically considered essential to 
the attainment of liberation. He was one of the most impelling 
proponents of the Jaina doctrine of anekantavada - a philosophical 
system which maintains that reality has multifarious aspects and that 
a complete apprehension of it must necessarily take into account all 
these aspects. Non-appreciation of this doctrine has caused the other 
philosophical systems fall into the trap of one-sided, incomplete, and 
unsustainable dogmas that fail to explain the Truth. The words of 
Acarya Samantabhadra are incontrovertible as these are guarded by 
the Jaina doctrine of conditional predications (syadvada) - a system of 
scientific safeguards that aims at maintaining proper consistency in 
metaphysical thought. 
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Several Jaina holy texts® have mentioned that Acarya 
Samantabhadra was destined to attain the highest and supreme 
status of a Tirthankara (a ford-maker for the others to cross the ocean 
of worldly cycle of births and deaths - samsara). As a Tirthankara he 
will propagate Truth for the welfare of all living beings and will be 
worshipped by the lords of the devas and the men during the five most 
auspicious events (pahca kalyanaka)* that must take place in the life 
of a Tirthankara. 

HIS TIME 

The time when Acarya Samantabhadra flourished cannot be 
ascertained with great precision. Jugalkishore Mukhtar, after due 
research and detailed analysis as presented in his Preface to 
Ratnakarandaka-sravakacara 7 , has arrived at the conclusion that 
Acarya Samantabhadra must have lived after Acarya Kundakunda 
and Acarya Umasvami but before Acarya Pujyapada. Broadly, he has 
fixed Acarya Samantabhadra’s time as the second or the third century, 
Vikram Samvata (YS) . As Gregorian Year 2000 CE corresponds to Year 
2057 in the VS calendar, Acarya Samantabhadra’s time can be fixed 
around the second century CE. 

HIS WORKS 

Acarya Samantabhadra is known to have authored the following 
profound treatises: 

Aptamimamsa or Devagamastotra 
Ratnakarandaka-sravakacara 
Svayambhustotra 
Yuktyanusasana 

Stutividya or Jinasataka or Jinastutisataka or Jinasatakdlankdra 
Jivasiddhi 

Gandhahastimahabhasya 

* see pages 4-5 for explanation 
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Uncertainty prevails about the existence of the last two treatises. 

Aptamimamsa, known also as Devagama or Devagamastotra, is a 
treatise of 114 verses which discusses in a philosophical-cum-logical 
manner the Jaina view of Reality, starting with the concept of 
omniscience and the attributes of the Omniscient. Devotion to a deity 
without proper assessment and understanding of its praiseworthiness 
leads to naught in terms of utility. Blind faith based on traditional 
values and without the use of own power of discrimination leads to 
superstitions. Superstitions arise from ignorance and keep the 
worshipper overwhelmed with expectations and fear, just the opposite 
of the very purpose of adoration. Adoration is laudable only if it 
renders tranquility and equanimity to the mind of the worshipper. In 
the opening verse of Aptamimamsa, Acarya Samantabhadra questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish, in Verse 6, the logic of 
accepting the Omniscient as the most trustworthy and praiseworthy 
Supreme Being: 

You only are such an Omniscient, free from ah defects, because 
your words are not in contradiction with either the reason or the 
scripture. The proof of non-contradiction of your words lies in the 
fact that your tenets (about liberation etc.) are unopposed to what 
has been established through the known sources of knowledge. 

After having established that it was certainly possible to attain 
omniscience, and employing the doctrine of conditional predications 
(syadvada), Acarya Samantabhadra faults certain prevailing 
conceptions that were based on absolutism: existence (bhavaikanta) 
and non-existence (abhavaikanta), non-dualism (advaita-ekanta) and 
separateness (prthaktva-ekanta), and permanence (nityatva-ekanta) 
and momentariness (ksanika-ekanta). He asserts that the entity 
(dharml) and its attribute (dharma) are neither absolutely dependent 
(apeksika) nor absolutely independent (anapeksika). Only an entity 
which has general (samanya - concerning the substance, dravya) and 
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particular (visesa - concerning the mode, paryaya) attributes can be 
the subject of knowledge. Substance without its modification and 
modification without its substance cannot be the subject of valid 
knowledge; only their combination can be the subject of knowledge. 
He goes on to clarify certain other burning issues and misconceptions. 
He asserts that both fate and human-effort are jointly responsible for 
desirable and undesirable effects. The desirable and undesirable 
effects that one begets without premeditation should be understood 
due primarily to one’s fate (daiva). The desirable and undesirable 
effects that one begets in consequence of premeditation should be 
understood due primarily to one’s human-effort (paurusa). Further, 
he asserts that our auspicious (visudhi) or inauspicious (samklesa) 
kinds of dispositions cause the influx of meritorious (punya) or 
demeritorious (papa) karmas. We are told that bondage (bandha) is 
caused due to ignorance (ajnana) accompanied by delusion (moha), 
and bondage is not caused due to ignorance (ajnana) not accompanied 
by delusion (moha). Highlighting the indispensability of syadvada, it 
is asserted that syadvada, the doctrine of conditional predications, 
and kevalajhana, omniscience, are both illuminators of the substances 
of reality. The difference between the two is that while kevalajhana 
illumines directly, syadvada illumines indirectly. 

Ratnakarandaka-sravakacara, comprising 150 verses, is a 
celebrated and perhaps the earliest Digambara work dealing with the 
excellent path of dharma that every householder (sravaka) must 
follow. All his efforts should be directed towards the acquisition and 
safekeeping of the Three Jewels (ratnatraya), comprising right faith 
(samyagdarsana) , right knowledge (samyagjhana) and right conduct 
(samyakcaritra), which lead to releasing him from worldly sufferings 
and establishing him in the state of supreme happiness. The treatise 
expounds an easy-to-understand meaning of ‘right faith’: To have 
belief, as per the Reality, in the sect-founder or deity ( apta or deva), the 
scripture ( agama or sastra), and the preceptor (tapobhrt or guru). It 
specifies criteria to distinguish between the real and the counterfeit 
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enabling one to eliminate follies attributable to wrong faith. Only the 
householder who has right faith is established on the path to 
liberation. On the way, he obtains many ineffable boons; he is not 
reborn as an infernal being, as a plant or an animal, in neuter and 
feminine genders, in low caste, as a cripple, with a short lifetime, and 
in a state of poverty. He is reborn as a heavenly being (deva) endowed 
with extraordinary splendour and a lifespan of millions of 
millenniums, or as a human being endowed with vigour, lustre, 
learning, strength, glory and renown, growth and advancement, 
success, grandeur, high caste, and the ability to put in best of effort. In 
short, right faith is the treasure chest of whatever is propitious and 
worthy; wrong faith of whatever is inauspicious and contemptible. 
After laying the foundation called the right faith, Acarya 
Samantabhadra goes on to complete the superstructure known as the 
Three Jewels (ratnatraya) with the remaining two elements, right 
knowledge and right conduct. The householder who has attained right 
faith on the destruction of darkness of delusion is fit to attain right 
knowledge and right conduct. He gets rid of the conduits of demerit 
(papa) comprising injury (himsa), falsehood (anrta), stealing (steya), 
unchastity (abrahma), and attachment to possessions (parigraha). 
Further, he observes three subsidiary vows (gunavrata), and four 
instructional vows (siksavrata) . Giving up of the body in a manner that 
upholds righteousness (dharma) on the occurrence of a calamity, 
famine, senescence, or disease, from which there is no escape, is called 
the vow of sallekhana. Sallekhana has been termed as the final fruit or 
culmination of penance (religious austerity) and, therefore, ah 
persons with right faith, the ascetic as well as the householder, look 
forward to attaining voluntary, passionless death at the appropriate 
time. The treatise finally describes the eleven stages (pratima) of the 
householder’s conduct. 

Svayambhustotra is a fine composition, in Sanskrit, dedicated to 
the adoration of the Twenty-four Tirthahkara, the Most Worshipful 
Supreme Beings. Through its 143 verses Svayambhustotra not only 
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enriches reader’s devotion, knowledge, and conduct but also frees his 
mind from blind faith and superstition. Svayambhustotra takes the 
reader’s mind to a higher plane. It proclaims that the adoration of the 
Tirthankara is neither for receiving boons nor for getting rid of 
unpropitious happenings. By making zealous obeisance, and by 
recapitulating and recounting the supreme qualities, including 
infinite knowledge and divine splendour, of the Tirthankara, the 
worshipper only wishes to clear up his soul of the karmic mire, 
developing thereby the power to someday tread the path shown by 
Him. Established firmly in the right faith and rid of ignorance, he 
experiences ineffable tranquility and equanimity. 

Yuktyanusasana, comprising 64 verses, evaluates in a logical 
manner the beliefs that lead to the attainment of the state of Supreme 
Bliss as against those that lead to the continuous wandering in the 
three worlds. 

Stutividya (Jinasataka), as the name suggests, is the adoration of 
the Supreme Beings (Tirthankara). Acarya Samantabhadra has 
skillfully used highly ornamental language in this work; for instance, 
the first half of the line of a verse becomes its second half by using the 
same letters in reverse order*. Notwithstanding the floridity of 
language, each of the 116 verses of the treatise carries profound 
meaning; when assimilated properly it leads to the destruction of 
inimical karmas. 

THE STORY OF HIS DISEASE 

There is a story that finds mention in several Jaina texts about the 


* Verse 10 reads as under: 


TT: f^TcTT: Tgcl iften 3 f?RT II 

> < 

In both lines, the latter half is the reverse arrangement of letters used 


in the first half. 
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hardship that Acarya Samantabhadra had to endure while he was an 
ascetic. Although there are variations in some elements of the story, 
the essential gist is as follows: 

Svami Samantabhadra, in his early stage of asceticism, was 
attacked with a disease known as bhasmaka which refers, in 
Ayurveda, to the condition of insatiable hunger or appetite. The 
stomach has digestive power or “fire” (jatharagni) that drives all 
digestion and when it becomes very strong, food digests very quickly 
and produces hunger and desire for more food. As food gets digested 
very quickly, the throat remains dry and a burning sensation prevails. 
According to Ayurveda, air (vata), bile (pitta) and phlegm (kapha) are 
essential elements in human body and a distortion in their balance 
gives rise to health problems. When kapha becomes weak and vata and 
pitta become strong, any food eaten gets reduced to ashes ( bhasma ) in 
no time. The complications include jaundice, anemia, yellow skin, 
diarrhoea, urine anomalies, colic, unconsciousness, hemorrhage, 
hyperacidity and burning pain. The body progressively gets emaciated 
and weak. The only way to cure the disease is to eat rich and stodgy 
food in profuse quantity. 

It is impossible for a Jaina (Digambara) saint to eat more than 
once a day or in excess of his customary intake which is less than the 
fill. Not deviating in the least from such restrictions, Svami 
Samantabhadra tried to endure the affliction through strong resolve. 
Finding the disease intractable, he ultimately thought of embracing 
passionless death by resorting to the vow of sallekhana, as allowed in 
Jainism. Svami Samantabhadra approached his Preceptor to get his 
approval for the proposed vow of sallekhana. The Preceptor, an 
accomplished visionary, foresaw that Svami Samantabhadra had 
many more years still left in his life, and that he was destined to be a 
great exponent of Jainism. He, therefore, forbade Svami 
Samantabhadra from undertaking the vow of sallekhana and asked 
him to free himself from the symbols and restrictions of Jaina 
sainthood till the time his disease got cured. 
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Svami Samantabhadra made obeisance to his Preceptor and, with 
a heavy heart, took leave of him. Discarding nakedness and smearing 
his body with ash, he adopted the exterior of a Hindu saint. He started 
taking food that would cure him of his disease. He reached the town of 
KaricI, ruled by Sivakoti, a staunch follower of Lord Siva. Sivakoti had 
built a Siva temple in Karici where large amount of food was being 
offered daily to the deity ( Sivalihga ). Saint Samantabhadra told the 
king that he had the power to make the deity consume food being 
offered. The king accepted the offer. Closing the doors of the temple, 
Saint Samantabhadra ate the heap of food offering. When the doors 
were opened, everyone was highly impressed with the so-called divine 
feat of the saint. This continued for a few days. 

As the disease of Saint Samantabhadra got mitigated with the 
passage of time, he was no longer able to eat all food being offered to 
Lord Siva. The king became suspicious of the purported divine power 
of the saint and ordered his actions to be watched, keeping the doors of 
the temple open. Saint Samantabhadra grasped the gravity of the 
situation and took it as an external calamity ( upasagra) befalling him. 
Vowing not to take any food until the end of the calamity and 
discarding all attachment to his body, he started the adoration of the 
Twenty-four Tirthahkara. 

As Saint Samantabhadra reached the adoration of the eighth 
Tirthahkara, Lord Candraprabha, and as he gazed at the idol of the 
reigning deity (Sivalihga), due to some divine intervention, it burst, 
revealing a beautiful and magnificent image of Lord Candraprabha, to 
the wonder and astonishment of all present. Saint Samantabhadra 
finished the adoration of the remaining sixteen Tirthahkara. This 
miracle led King Sivakoti and his younger brother Sivayana fall at his 
feet. After completing the adoration of the Twenty-four Tirthahkara, 
Saint Samantabhadra gave his blessings to the two brothers. This 
story portrays the environment in which the composition of the most 
sacred text Svayambhustotra took place. 

As Saint Samantabhadra got cured of his disease, he reinitiated 
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himself into the order of holy Jaina asceticism. King Sivakoti and his 
brother Sivayana, highly impressed with the Jaina doctrine and the 
power of true adoration, left their worldly pursuits and became Acarya 
Samantabhadra’s disciples. 

I make obeisance humble at the worshipful feet of Acarya 
Samantabhadra who had unmatched intellect to discern the right 
from the wrong and illumined, through profound compositions, the 
right path that leads to Supreme Bliss. 

Acarya Vidyananda - 
Established Firmly in Own Nature 

Fifty- three years ago, in 1963, Acarya Vidyananda (b. 1925) took to the 
arduous path of Digambara asceticism (muni). “I do not belong to 
others nor do others belong to me; there is nothing that is mine here. ” 
Thus determined and conquering his senses he took to the excellent 
form in which he was born (renouncing all clothes, naked). A feather- 
whisk (picchi) - the implement of compassion, a water-pot 
(kamandalu) - the implement of purity, and the Scripture (sastra) - 
the implement of knowledge, became his only material companions. 
His pious figure, turned golden by the fire of austerities ( tapas) and rid 
of all encumbrances, external and internal, personifies and 
propagates the teachings of Lord Jina. 

Attachment and aversion are the soul’s own psychical modes 
brought about by nescience, which, in turn, is due to the soul’s 
association with the karmic matter. Psychical modes are the sole 
province of the soul and are not present in any physical matter. Karmic 
bondage causes dispositions like attachment, and such dispositions 
cause karmic bondage. Knowing the true nature of the soul and the 
karmic matter, Acarya Vidyananda is engaged constantly in the 
practice of ridding his soul from the bondage of karmic shackles. He 
reckons that the soul is pure consciousness and all other dispositions 
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are alien to it; only the various forms of karmas have kept it confined 
to and whirling in the mire of the world. As all karmas associated with 
the soul are annihilated, there is no cause for it to wander further in 
worldly existence. Due to our wrong beliefs, we give undue and 
misplaced importance to our so-called possessions, animate and 
inanimate, of the present life. These possessions include our body, 
relations like husband or wife, sons, daughters, friends and peers, and 
things that we acquire with great effort, like land, business and 
wealth. Due to ignorance and consequent delusion, we engender in our 
souls emotions of attachment and aversion. Attachment causes us to 
seek association of desirable objects, and aversion dissociation of 
undesirable ones. When desirable objects such as the son, the wife or 
the wealth are lost, we are grieved. Contact of undesirable objects such 
as foul or hostile environment causes us pain. On deprivation of 
desirable objects, we think repeatedly of regaining them and on 
association of undesirable objects of getting rid of them. When there is 
pain caused by disease such as gout and rheumatism, we think 
continually about the means to subdue it, and be cured. Engrossing 
oneself in pleasures not attained is another kind of sorrowful thought 
activity. We also spoil our tranquility by causing injury to others, 
speaking lies, stealing, and thoughts of safeguarding of wealth and 
other possessions. All the above-mentioned thought-activities are evil 
or inauspicious, cause sorrow, and extend transmigration. 

Turning his soul inwards and avoiding all outward concerns, 
Acarya Vidyananda has established himself firmly in own nature. 
Engaged incessantly in Self-realization, he has no time or inclination 
to interact with the external environment. External objects generally 
remain unnoticed by him, as he pays no attention to these. His 
interaction with the people is minimal and without passions. For the 
few people he has to interact with occasionally, he engenders no lasting 
emotions of attachment or aversion. 

A Yogi of few words, he chooses words that are sweet, positive and 
helpful. As soon as his interaction with the outside world is over, he 
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presents himself again to the service of the pure Self. 

I repeatedly salute Acarya Vidyananda, the light to guide me on the 
path that leads to true happiness, here and hereafter, by prostrating in 
front of him with great devotion. I meditate on his virtues in order to 
wash away from my soul impurities like attachment, aversion and 
delusion, and to reach the stage of spiritual excellence. 

May2016 Vijay K. Jain 

Dehradun, India 
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Acarya Samantabhadra’s 

Ratnakarandaka-sravakacara - 

The Jewel-casket of Householder’s Conduct 
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Section 1 
Right Faith 

TO 


^rd'RH'u-i 

^RT: afN^TTRRT I 

fllcHlchHI ferr^Hf ilf&UI <iiuili|rj II ^ II 


fHhl^JIsf - r*H«n 3TRTTT ^ d>4^H cFqTSF f^TT t 3T«ffcT 

^fr cflcRMI t 3T2RTT rvHH+1 3TTrnT ^ £RT 3R^ ctf RR^RT 

RjRRT Rl iftcf fW t 3T^tfcT ^fT fwTR^ft t 3^g f^RRTT ^R 
3}#ER RfftR #tf RTRpf ^ fRRR R ^ RFTFT 37TWT RRcTT f 
sr^rfcT wr r4r t, Rf^q RfsfRR # R^RFRRTRt rtT stsmt 
3RTRR^RR^q Rf^ft Rl Rfe RTf WR RMiR cftfecf Rif ^ HH^R 
RRcTT ifl 


INVOCATION 

I bow to Lord Vardhamana who has rid his soul of all karmic dirt 
and whose teachings reflect, as it were in a mirror, the three 
worlds (universe) and the beyond (non-universe). 

The word ‘Srlvardhamana ’ in the verse is also interpreted as the 
noble souls of the twenty-four Tlrthahkara who have attained 
the supreme status marked by the treasure of four infinitudes 
( ananta catustaya). Thereafter, through their divine discourses, 
have caused the removal of karmic dirt from other souls. 
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Explanatory Note 

Lord Vardhamana, the World Teacher 

Lord Vardhamana (known also as Lord Vira or Lord Mahavira) is 
the last of the twenty-four Tirthahkara. A Tirthahkara (a ford- 
maker for the others to cross the ocean of worldly cycle of births and 
deaths - samsara ) propagates Truth for the welfare of all living 
beings. In every half cycle of cosmic age, the aeon of regeneration 
(utsarpini) or of degeneration (avasarpini), twenty-four 
Tirthahkara are born in this part of the universe (called the 
Bharata ksetra of Jambudvipa). Lord Vardhamana graced this 
earth more than two and a half millenniums ago. He had the 
grandeur of right knowledge as his eyes and had cast the divine 
light of his discourses to destroy the darkness of ignorance, just as 
the rays of the moon destroy the darkness of the night. 

The self-enlightened (svayambhu) saviour of all living beings, 
destroys the four inimical varieties of karmas (ghatiya karmas) - 
deluding (mohaniya), knowledge-obscuring (jhanavarniya), 
perception-obscuring (darsanavarniya), and obstructive 
(antaraya) - through pure concentration and attains the all- 
embracing, supreme and standalone knowledge known as 
omniscience (kevalajhana). As the soul attains omniscience, the 
other four kinds of knowledge - sensory knowledge ( matijhana ), 
scriptural knowledge (srutajhana), clairvoyance (avadhijhana), 
and telepathy (manahparyayajhana) - which know the object of 
knowledge partially and in succession become redundant and their 
role vanishes. Lord Vardhamana, thus became the ‘World Teacher’ 
or ‘Arhat’ or Apta’ or ‘Jina’- the true guide to put us on the right 
path and worthy to be venerated and worshipped by the lords of the 
world. 

A Tirthahkara is worshipped by the lords of the devas and the 
men during the five most auspicious events (pahca kalyanaka) that 
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must take place in His life: 

1. garbha kalyanaka: when the soul of the Tirthahkara 
enters the Mother’s womb. 

2. janma kalyanaka: on the birth of the Tirthahkara. 

3. diksa kalyanaka (or tapa-kalyanaka): when the 
Tirthankara renounces all worldly possessions and 
becomes an ascetic. 

4. jhana kalyanaka: when the Tirthahkara attains 
omniscience (kevalajhana). 

5. moksa-kalydnaka (or nirvana-kalyanaka): when the 
Tirthahkara finally attains liberation (moksa or nirvana) 
and becomes a Siddha. 

The auspicious body (paramaudarika sarira) of the World 
Teacher or Lord Jina acquires most splendid attributes, free from 
eighteen imperfections. He is possessed of forty-six distinctive and 
divine attributes. Peace and plenty must prevail wherever He goes. 
Naturally hostile animals become friends in His presence, and 
flowers and fruits bloom out of season. The divine attributes and 
splendours of the Arhat are described thus in the Scripture: 

The Arhat is free from these eighteen imperfections: 

1. janma-{ relbirth; 

2. zara- old-age; 

3. trsa- thirst; 

4. ksudha- hunger; 

5 . vismaya - astonishment ; 

6. arati - displeasure; 

7. kheda -regret; 

8. roga - sickness; 

9. visada or soka- grief; 

10. mada- pride; 
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11. moha- delusion; 

12. bhaya- fear; 

13. nidra- sleep; 

14. cinta - anxiety; 

15. sveda- perspiration; 

16. raga - attachment; 

17. dvesa - aversion; and 

18. marana- death. 

Forty-six divine attributes of the Arhat comprise four 
infinitudes (ananta catustaya), thirty-four miraculous happenings 
(atisaya), and eight splendours (prdtihdrya). 

The four infinitudes ( ananta catustaya ) are: 

1 . ananta jnana - infinite knowledge; 

2. ananta darsana - infinite perception; 

3. ananta sukha - infinite bliss; and 

4. ananta uirya- infinite energy. 

Of the thirty-four miraculous happenings (atisaya), ten appear 
naturally at the time of birth, ten on attainment of infinite 
knowledge (kevalajhana), and the remaining fourteen are 
fashioned by the celestial devas . 

The eight splendours (prdtihdrya) are: 

1. asoka vrksa - the Ashoka tree; 

2. simhasana - bejeweled throne; 

3. chatra - three-tier canopy; 

4. bhamandala - halo of unmatched luminance; 

5. divya dhvani - divine voice of the Lord without lip 
movement; 

6. puspa-varsa - shower of fragrant flowers; 

7. camara - waving of sixty-four majestic flywhisks; and 
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8. dundubhi - dulcet sound of kettle-drums and other 
musical instruments. 

For the Lord’s divine discourse the devas erect a heavenly 
Pavilion (samavasarana) befitting His glory, and there the World 
Teacher sits, facing the East, a few inches above the huge golden 
lotus placed on a throne of heavenly gems. The Lord appears to be 
looking in all the four directions. His voice is without the move- 
ments of the glottis or lips, and is, therefore, termed anaksari 
(without letters). The Lord’s divine voice, as a result of one of the 
eight splendours (pratiharya), is heard and enjoyed by all present in 
their respective tongue (ardhamagadhi bhasa). The World Teacher 
is the sun that blossoms the soul-lotus of the worldly beings. His 
divine discourse is the rain of nectar-water that washes away the 
dirt of ignorance from all souls. He is the wish-fulfilling tree 
(kalpavrksa) for all those aspiring for liberation. 

When the life-determining ( dyuhj karma of the World Teacher is 
within one muhurta (48 minutes), He embraces the highest order 
of pure concentration and annihilates the four non-destructive 
( aghatiya) karmas - feeling producing ( vedaniya), life-determining 
(ayuh), name-determining (ndmaj, and status-determining (gotra) 
- achieving the ultimate goal that a soul may aspire to reach, i.e., 
liberation (nirvana)* . Liberation signifies that there is nothing left 
to strive for or look forward to. His soul is purged of all karmic 
impurities and becomes pristine like pure gold, free from dirt and 
alloys. He crosses the worldly ocean of transmigration. His soul 
darts up to the summit of the universe to remain there for eternity 
as a ‘Siddha ’ with eight supreme qualities: 

1. ksayika-samyaktva - infinite faith or belief in the tattvas 
or essential principles of Reality. It is manifested on the 


* “Acarya Subhacandra’s Jnanarnavah” , p. 438. 
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destruction of the faith-deluding (darsana mohaniya) 
karma. 

2. kevalajhana - infinite knowledge, manifested on the 
destruction of the knowledge-obscuring (jnanavarniya) 
karma. 

3. kevaladarsana - infinite perception, manifested on the 
destruction of the perception-obscuring (darsanavarniya) 
karma. 

4. anantavlrya - literally, infinite power; it is the absence of 
fatigue in having knowledge of infinite substances. It is 
manifested on the destruction of the obstructive 
(antaraya) karma. 

5. suksmatva - literally, fineness; it means that the liberated 
soul is beyond sense-perception and its knowledge of the 
substances is direct, without the use of the senses and the 
mind. It is manifested on the destruction of the life- 
determining (ayuh) karma. 

6. avagahan - inter-penetrability; it means that the 
liberated jiva does not hinder the existence of other such 
jivas in the same space. It is manifested on the 
destruction of the name-determining (nama) karma. 

7. agurulaghutva - literally, neither heavy nor light. Due to 
this quality of agurulaghutva, the jiva continues to 
manifest through its form, complete and perfect. This 
supreme quality is manifested on the destruction of the 
status-determining (gotra) karma. 

8. avyabadha - it is undisturbed, infinite bliss, manifested 
on the destruction of the feeling-producing (vedaniya) 
karma. 

The universe (loka) and the non-universe (aloka) 

Space (akasa) is a non-soul substance (dravya) which is infinite, 
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eternal and without form (non-material, colourless, arupl), and 
without activity (niskriya). It is one self-subsisting, indivisible 
whole; it is without parts and, as such, one single continuum. By 
negation of form or colour, the accompanying attributes of taste, 
smell and touch also are denied. Its function is to find room for all 
things. 

Space has infinite space-points and it pervades both the 
universe (loka) and the non-universe (aloka). Now what is 
universe? The space wherein the substances such as the medium of 
motion (dharma) and the medium of rest ( adharma ) exist is called 
the universe-space (lokdkdsa). The three worlds and the Siddha 
sila are part of the universe*: 

The Lower World: It comprises seven earths (having abodes of 
infernal beings), one below the other. 

The Middle (Transverse) World: It comprises innumerable 
concentric islands-continents, extending one beyond the other in 
transverse position up to the ocean of Svayambhuramana. Humans 
reside in the two and a half continents commencing from 
Jambudvipa up to the Manusottara mountain chain which runs in 
the middle of Puskaradvipa, and in the two oceans Lavanoda and 
Kaloda. 

The Upper World: Mount Meru of Jambudvipa is embedded in the 
earth to a depth of 1000 yojanal' andis99,000yq/anahigh. Below it 
is the Lower World. That which extends transversely within this 
range (namely the height of Mount Meru) is the Middle World. 
Above it is the Upper World. There are sixteen heavens or kalpa, on 
eight storeys, which are the habitations of devas from Saudharma 


* See Jain, S.A. (1960), “Reality - English Translation ofShri 
Pujyapada’s Sarvarthasiddhi” , p. 84-106. 

( yojana is a unit of length measurement (see page 115). 
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to Acyuta. Above these are the higher celestial regions - vimanas of 
Graiveyaka, Anudisa, and Anuttara. Above these is the holy 
Siddha sila, which is the abode of the Pure Souls dissociated 
forever from corporeal body and, having reached the topmost part 
of the universe, remain there in eternal bliss. The following 
description of the Siddha sila is given in the Scripture 4- : 

At the top of the three worlds, is the eighth earth called 
Isatpragbhara, which is one rajju wide, seven rajju long, and 
eight yojana high. 

In the middle of this earth is the Siddha ksetra (Siddha sila) 
in the form of a canopy (chatra), white like silver and with 
diameter equal to that of the human region^. It is eight 
yojana thick in the middle and decreases towards the margins 
like that of a bowl kept upright. In the upper layer of rarefied 
air (tanuvatavalaya) of this Siddha ksetra reside the liberated 
Pure Souls, Siddhas, endowed with eight supreme qualities. 
The whole of the region below this abode of the Pure Souls is 
the region of transmigration, known as samsara, which is to 
be crossed with the aid of the Supreme Teacher. 

Beyond the universe-space (lokdkdsa) is the infinite non- 
universe space ( alokakasa) - see Fig. 1 on the next page. 


* Shri Nemicandra Siddhantacakravartis Trilokasara, verses 556, 
557, 558. 

t The human region is 45,00,000 yojana long and as many broad. 
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Fig-1 -The universe (loka) and the non-universe (aloka) 


alokakasa 


INFINITE SPACE 
BEYOND THE 
UNIVERSE 
(NON-UNIVERSE) 

( TRTFTi ) 



THE THREE 
WORLDS 
(UNIVERSE) 
( C'llcb ) 


alokakasa 
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ivi'Mifa ummw srf i 

fl'flK^:7§rT: II ^ II 

^TR? IcMI^I ’3TT ( ^ 3 ) qrf 


^ Tp 4 fr«icr ^tTctt t - ■qf^n %tt ii 

I shall preach the karma-destroying, excellent course of conduct 
(dharma) that releases the living beings from worldly sufferings 
and establishes them in the state of supreme happiness. 


The universe is eternal without beginning and end. In this universe 
the living beings have been enduring misery, in the beginningless 
cycle of births and deaths. Life is as uncertain as the bubbles that 
float on water. And riches which beget worldly happiness are 
evanescent like the clouds and the lightning. The body too is 
transitory by nature, full of suffering and pain, worthless and 
unclean. 

The objects of pleasure of the senses too are transient like the 
bubbles. Money has failed to procure happiness whenever it has 
been put to test. There are many millions of people of money who 
are unhappy. Can it be status, family, children, fame and the like 
which are known to have afforded pleasure in the past? Surely not, 
for what they provide us with is ephemeral and adulterated with 
suffering as their parting is certain. It can be shown with respect to 
every worldly object that it cannot be happiness itself. There is no 
way of escape for the person caught in the meshes of birth, old age, 
death, disease and sorrow. The wealth acquired with great effort 



Explanatory Note 
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does not accompany the self to the next birth. The friends who have 
shared the joys and sorrows of an individual cannot save him at his 
death. No one, relations or others, can take away an individual’s 
manifold sufferings such as disease, old age and death. Happiness 
cannot be found in any object that we zealously seek. 

The highest aspiration of man can only be to attain Divinity for 
his soul which gives rise to unalloyed bliss and happiness, and 
freedom from pain and suffering. The man with such an aspiration 
does not identify himself with thoughts of worldly existence and 
endeavours to march on the path indicated by the Omniscient 
Lord. 


Supreme happiness 

Acarya Nemicandra’s Trilokasara depicts the extreme happiness 
appertaining to the lords of the men and the devas but holds it as 
insignificant as compared to the supreme happiness enjoyed by the 
Siddha paramesthi: 

Pdchld^ I 

rTrft atUMPrUK Ph^IUI || <^o || 

The happiness appertaining to the king of kings (cakravarti), 
the resident of the regions of enjoyment (bhogabhumi) , the lord 
of the lower celestials, the lord of the heavenly kalpa, and the 
lord of the heavens beyond the kalpa, is successively infinitely 
more. The supreme happiness or bliss that appertains to the 
Siddha paramesthi, however, can only be described as: “Just 
one instant of bliss that the Siddha paramesthi enjoys is 
infinitely more than the combined happiness that all the above 
mentioned worldly jivas enjoy during the course of their past, 
present and future lives.” 
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The above statement, though made metaphorically, is sufficient 
to suggest that the supreme happiness of the Siddha 
paramesthi is indescribable; it is beyond the senses, self- 
dependent, and devoid of fluctuations or impediments 
whatsoever. The happiness of the worldly jivas, on the other 
hand, is sense-perceived, dependent on outside objects, and 
characterized by unease or anxiety. As the tongue of the man 
suffering from acid reflux is not able to savour the most 
delectable food, similarly, the soul which is soiled with karmic 
dirt is not able to feel or depict the supreme, unbounded 
happiness that appertains to the liberated soul. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse ” , p. 19. 

Acarya Samantabhadra asserts that he is now going to preach that 
karma-destroying holy Doctrine which illumines the path leading 
to liberation. He declares that several kinds of worldly prosperity 
and distinctions wait on the way to embrace the worthy explorer. 
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^liiy^nlchlPn wfcT ^ciq^fd: II 3 II 


Verse 3 


kllhl^isf - W$ ^ wft Pr^yT ^T TWT^H, 3fk 

TTR^nfcl qrf t - t f^LK# fcIMild - 
fTT^WFT 3fk - TTOTT BTf ^ tl 

The expounder of the Doctrine, Lord Jina, has preached that the 
excellent path of dharma (that leads to liberation, the state of 
supreme happiness) consists in right faith (samyagdarsana), 
right knowledge (samyagjnana) and right conduct 
(samyakcaritra). The opposite path - wrong faith, wrong 
knowledge and wrong conduct - leads to wandering in the world 
(samsara). 


Explanatory Note 


As liberation is beyond the experience of those who have not 
attained omniscience, only an Omniscient is able to explain the 
meaning of liberation and the path leading to it. On the strength of 
the Doctrine expounded by Lord Jina, learned preceptors (acaryas) 
have explained through profound compositions that, empirically, 
right faith, right knowledge and right conduct, together, must be 
understood to constitute the path to liberation. 

Acarya Kundakunda’s Samayasara: 

ThTTrf ^faqrWTtTTTTTjf I 

TFTRlbfT^HJT ^TPlf PTfr ^ hlcKsN^) II II 

Belief in the nine substances as these are is right faith 
(samyagdarsana). Knowledge of these substances without 


15 


Ratnakarandaka-sravakacara 

doubt, delusion or misapprehension is right knowledge 
(samyagjnana). Being free from attachment etc. is right 
conduct (samyakcaritra). These three, together, constitute the 
path to liberation. 


Acarya Umasvami’s Tattvarthasutra: 

UU^fH^H^lRsUpUl TTtSFTBt*’ II H 

Right faith, right knowledge, and right conduct (together) 
constitute the path to liberation. 


dHtlid TTt^TRrnf pH b|oMl II ?o|| 

So, a recipient of spiritual discourse should try to incessantly, 
and as per his capacity, follow the threefold path to liberation 
consisting of right faith (samyagdarsana), right knowledge 
( samyagjnana), and right conduct ( samyakcaritra) . 


Jain, Vijay K. (2012), 
“ Acarya Kundkund’s Samayasara”, p. 75. 


Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra ” , p. 2. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 16. 


Acarya N emicandra’ s Dravyasamgraha: 


BU^BU|U||U| ^nrrf hlcHdhH WJT I 


cJc^TTT dPrldh^3Tr fuT3Tt 3PXg || ^ || 
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From the empirical point of view (vyavahara naya), right faith, 
right knowledge, and right conduct, together, are to be known 
as leading to liberation (moksa). And from the transcendental 
point of view (niscaya naya) the soul itself, inherently 
possessing these three attributes, is the cause of liberation. 

Jain, Vijay K. (2013), 
“Acarya Nemichandra’s Dravyasamgraha ” , p. 144. 
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3T^FT WTRI Uw I kf F Wdiil I 

II X II 

Hlhl^JIsf - WTTsf^T - cnwfc|+ 3T2BT TT^I 3T§f R - 3M (^) , 
3TFFT (WT) 3?fc ("5?) ^tT cft^T ^TT3ff Tl TftcT, 3TB a#* Tl 

Tri%cT sfk 3TB TRTTT ^ ^ iftcf 3T^H ^FTT <b£dldl tl 

To have belief, as per the Reality, in the sect-founder or deity 
(apta or deva), the scripture ( agama or sastra), and the 
preceptor (tapobhrt or guru) is right faith. This right faith must 
be rid of three kinds of follies (mudhata), endowed with eight 
limbs ( astanga ) of right faith, and free from eight kinds of pride 
(mada). 


Explanatory Note 


Acarya Umasvami, in Tattvarthasutra, has defined right faith as: 

TTW§f?T^B 1 1 II 

Belief in substances ascertained as these are is right faith. 

Since ‘Ratnakarandaka-sravakacara’ is written primarily for 
the householder, in the present verse Acarya Samantabhadra, 
while maintaining the gist of the above definition, provides the 
reader with a simpler and more functional definition of right faith. 

He asserts that right faith entails belief in three essentials: 1) 
the sect-founder (apta), 2) the scripture (agama), and 3) the 
preceptor (guru). But as there are many sect-founders, scriptures 
and preceptors advocating doctrines that have mutual 
contradictions and, moreover, each claiming to be genuine, how 
should one discern between the real and the counterfeit? The 
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answer is provided in verses 5 to 10. 

Elaborating on the attributes of right faith, in verses 11 to 18 
the Acarya declares that it must be strengthened by eight limbs 
(as tang a): 

1) freedom from doubt (nihsankita), 

2) freedom from worldly desire (nihkanksita), 

3) freedom from revulsion ( nirvicikitsa ), 

4) freedom from superstitions ( amudhadrsti ), 

5) charitable forbearance and concealment of defects in 
others ( upaguhana), 

6) ensuring steadfastness of right faith and conduct so as not 
to swerve from the path to liberation (sthitikarana), 

7) propagation of the true path (prabhavana), 

8) joy and affection towards the right path and its followers 
( vatsalya). 

In verses 22 to 24 the three kinds of follies (mudhata) that a 
householder with right faith must assiduously guard against are 
mentioned: 

1) folly relating to worldly customs (lokamudhata), 

2) folly relating to deities (devamudhata), 

3) folly relating to preachers (gurumudhata). 

The Acarya also asserts that a person with right faith must be 
free from eight kinds of pride ( mada) - verse 25: 

1) pride of knowledge (jnana mada), 

2) pride of veneration (pujd mada), 

3) pride of lineage (kula mada), 

4) pride of caste (jdti mada), 

5) pride of strength (bala mada), 

6) pride of accomplishments (rddhi mada), 

7) pride of austerities ( tapa mada), 

8) pride of beauty (sarira mada). 
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* flcQdHI^fyHI I 

^rf^ToE f fWH ^RTSTT £ITkfdl *f4d II K II 

fHhl^Jl4 - fwr TT 3TTCT ^fr dlNifed-dldtHI, ^T, 3^k 37FFT 
Wft (t^T 3fk cTrsff ^TPT Wf ^ 37FFT ^ 

yPdMK^) #TT ^TTf^ 3F?T M ^ tl 

As a rule, the sect-founder or deity (apta) must be free from 
imperfections, all-knowing or omniscient, and his teachings 
should become the basis of the (holy) scripture; without these 
attributes the trustworthiness of a sect-founder cannot be 
established. 


* ■'TIcJRK : 3HfkHirJH'ddJM'J| 


20 


d TFlt^TTlW^r WlFrT: TT: UcblTcifa II ^ II 


Verse 6 


TTHTF^TTSf - psi-Hob ^°T, WH, «J<5IHI, TPT, ^RT, RTF, RF, TRF-RF, 
TFT, ^T, R^T fFFT, 3RfcT, fFFT, fFTRF, fFFTF-FTTFT, ^ffc tIf 
- ^ mm FtF F#f t m W 3TFfa RRRT FT^T WcTT 1 1 


The one who is free from these eighteen imperfections - hunger 
(ksudha), thirst (trsa), old-age (zara), sickness (roga), (re)birth 
(janma), death (marana), fear (bhaya), pride (mada), 
attachment (raga), aversion (dvesa), delusion (moha), anxiety 
(cinta), displeasure (arati), sleep (nidra), astonishment 
(vismaya), despondency or grief (visada or soka), perspiration 
(sveda), and regret (kheda) - is called the real (trustworthy) sect- 
founder (apta). 


21 


Ratnakarandaka-sravakacara 

fRRRT: fuft I 

RTcf: VI I W) Medici II \9 II 

'Hmi^isf - rr 3M - m<Am! (^iRr ^ £rt o|^h1^ rrtrr R 
fRTR), wfr% (^|R ^ftfcT ^ Tri%cT), fWT (RR-RR RTRRR? 
3 T^R), tWf (Tf#xR R^fRRR Wf cfr OT Rf} 3 RR 
TffRT) , ^RTt (RtRR #R-RRT^R RxRf R^ fRRR R fR^Ri-RRFR RRfcT 
td^cR, (RRRT RRTR? R^ RT^flOTRt #1 R), RRriRR?RFR 
(RFRR^ RRT^Rit R^R RTlR,R?R cT^TT 3RR R R^R) , RlR (RR) 
fW' RiT ‘HRRTR RrA RTR RFf Rif pRsMlA R^ ROT) , RR RTRRT 
(t^rRr-Mr RTfR OT RTf RRTRR RtRR RRTRf RH RRTR OT^T ^ 
R) - ^TOTf^^RTR^TRTRTt, RRfa R RR RPR R^ RTR f I 


The Supreme Teacher (Apta) is known by these attributes: 
paramesthi - he is worshipped by the lords of the devas, 
paramjyoti - is endowed with the divine light of omniscience, 
viraga - is free from all kinds of desires, vimala - is stainless, 
having washed off karmic impurities, krta-krtya - is contented, 
having attained the highest goal, sarvajna - is all-knowing, 
anadimadhyanta - is without beginning, middle or end (in 
terms of eternal existence of such a Supreme Teacher), sarva - is 
a benefactor for all living beings, and sasta - is the most 
trustworthy preacher of Reality. 
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3RT<qT$f f^RT TT^t: W ?TT%T Wt %TTF I 
SFFF ftl'f^eb<Wlf^< , '*l: II £ II 

TTFTFFTSf - 3M ¥RH TFT ^ f^FTT, 3TFFT FFFFF F FT Ft, 
TFMF-F^Nf Fit %F FiT FF^T FF t FFffe FT^ Ft FFT 
TF^f Tt FT^ FtTFT |T3F "5TF (TJFF) FFT 3F^^TT TOlcll i?? FFfd Fpj? Ft 
Fffl 

The World Teacher (Apta) is free from attachment and, 
therefore, delivers His discourse without self-interest for the 
well-being of the worthy (bhavya) souls; what does the drum 
(mrdanga) long for as it makes sound on the touch of the 
drummer’s hand? 
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I Ml M ;H M M Pd <| V&H I 

dWlM^l^rHIcf W W'TSTSIpTq; II % II 

HlhlRIsf - Off ?TTR TR^HR £RT RWFT t, RR cfif^jf c£ 

sir 377§nf#r wr^r sfk ^hhiR ^ Mr ^ M i, rr rj 
M?T RrH RTRT t, TRRtT Rld + lfl t M fRRTRFf RiT RRRI 
fRTWT^^RTTtl 

That alone is true scripture which is the word of the Omniscient 
(Apta), inviolable, not opposed to the two kinds of valid 
knowledge - direct (pratyaksa) and indirect (paroksa) - reveals 
the true nature of Reality, universally helpful to living beings, 
and potent enough to destroy all forms of falsehood. 

Explanatory Note 


Jain, Champat Rai provides the following explanation to this verse: 

The acharya gives here the six principal characteristics of the 
Jaina Scripture. The word of the Tirthahkara is never in 
conflict with valid knowledge, however acquired; it is never 
couched in mystic or mythological language, but reveals the 
nature of things as these exist in nature. For this reason the 
Jaina Siddhanta has nothing in common with dogmatic 
theology or mysticism, and is a purely scientific system of 
rational thought, capable of raising the human soul from the 
lowest depths of sin and despair and of installing it in the 
coveted Supreme Seat. The next great characteristic given by 
the acharya is the quality of being helpful to all living beings, 
without exception. Daya (mercy) and ahimsa (non-injuring) 
being the fundamental tenets of the Holy Siddhanta, Jainism 
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can never be ranked with those other creeds whose teaching 
inculcates, directly or indirectly, the taking of life for sacrifice or 
food. Thus, at every stage of its activity, Jainism always tends to 
protect and advance the interests of all kinds of livingbeings. 

The last great characteristic of the Holy Scripture is that it 
is by itself capable of destroying falsehood. This is only natural, 
for it is a peculiarity of the scientific method which, being 
commendable to the most exacting and critical intellect, cannot 
but destroy all forms of error, doubt and ignorance, the three 
constituents of falsehood. It will be seen that Jainism proceeds 
by describing the nature of existing substances, dealing fully, in 
so far as is necessary for the purposes of religion, with the 
qualities or attributes which arise from their interaction in the 
course of evolution. It has nothing in common with dogmatism 
- “thou shalt do this,” and “thou shalt not do that,” etc., - nor 
with mystic mythology which says one thing and means quite 
another. 

Jain, Champat Rai (1917), 
“ Ratnakarnda-srdvakdchdra (or The Householder’s Dharma)”, p. 4-6. 

Acarya Kundakunda in Pravacanasara states that the scriptures 
are the true sources of direct and indirect knowledge: 

ndUIUddlld) 3lf M^cKslldin* PUNUI I 

Idkid qVlcl^qi TR27 II II 

He who assimilates the reality of substances through the Jaina 
scriptures, which contain valid knowledge (pramana), direct 
and other, certainly exhausts the heap of delusion and, 
therefore, the scriptures should be studied regularly. 
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fowwwtrft .* i 

^TRSAIUdM^cWfdMWl * 'H: U II || 

TmTRTTsf - ^ft fwrf sm\ ^ ^ iftcr i\, 

■qfefF iftcf ^ 3fk ^fFT, ^TFT ^STT cP7 ^ft Teff Tf Tlftc! ^ 3T^tfcT 
#rf T7 dddln i\, ^ WWft 3T«tf^T^ tl 

That preceptor or guru is laudable who is not controlled by the 
desires of the senses, who has renounced all worldly 
occupations, is without attachment or possessions, and is ever 
engaged in the trio of knowledge-acquisition, meditation, and 
austerity. 


* TTT3RTC : 


u| ^ 


rTr^T HWH ^TRTSJT I 


Verse 11 


TmTF^rrsf - 717^ - 31Fd, 3JFP7 3flT dl't'dl 7TTT cTt^ 3TST^T ^ffa, 
ST^ffa 3nf^ cTr^ - 1? , %TT ^ i? , 3T^T ‘dirt 1? , 3T^ ^dUt ‘dirt 

■§■, cRIT ^TTTd, "3? ^ ydlS-^T -HhI - did TTfSFfPf ^ 4 

vff# ^ W% ^ TfRTd f^f^-3WT 9T£T WTT (TTER^fd ^T) 

fended m%\ 

To have faith, hardened as if tempered with molten iron, in the 
Jaina Doctrine as expounded by the World Teacher (Apta), in the 
Scripture ( agama ), and in the Preceptor (tapobhrt or guru ) 
resulting in belief that Reality is this only, is only what has been 
said, is not anything else, and is not in any other form, is the first 
limb, being without doubt (nihsankita guna) , of right faith. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

c)*dy1ldijn=Jd^: I 

fTTT TRttTTRT W ^ Wd ?T|rfd cbdoill || ^ II 

The description of the nature of substances by the Omniscient 
Lord is based on anekantavada (the doctrine of manifold points 
of view - relative pluralism). A right believer should not 
entertain any doubt as to whether it is true or false. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 18. 
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^HrobT<^nnr^j?TT 11 w 11 

ftlhl^JIsf - Tfrqf ^ 3T#T, TO-Tfe 3T^tfcT TOT, ^:Tsff TT f^fTO 
3T«ffcT ■STTf^RT, sfk ^ TR ^ RTO f, fTO-TTO# T|#' 4 
3^f%njuf (TTTW ^ TftH) TO i?TO fttTOifTOT TO=T TO 3TTJ 
^TOTcTT fl 

To have faith that the pleasures of the senses are not worth the 
desire as these are under the control of karmas, ephemeral, 
interlaced with sorrow, and seeds of evil, is the second limb, 
being desireless ( nihkanksita guna), of right faith. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

FF ^faf^c|| <1^4:1 ^Psb^c^ld<c||<lH I 
IJcbMca dd fa HD JAW -U H [i-l R TOTOT II T* II 

A right believer should not desire riches of the world in this life, 
splendour of the Cakravartl or Narayana in the life hereafter, 
and take up or follow other sects that advocate one-sided views. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 19. 
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cFI% I 

Pn^imi JjU|y1fd4dl PlfclpclfcbrHdl II ^ II 


Verse 13 


WTRTT§f - T^T^ ^ TO - 3fk 

TTR^nfcl - Tl Trf^f VKP 3 ^TTpT Tftd, Tprff Tl ifa ^FTT, 
faPlPclPkoUl sf^T ^RHf wll 

The body, by its very nature, is impure but it gets purified when 
the soul is endowed with the Three Jewels (ratnatraya) of right 
faith, right knowledge and right conduct. To adore the virtuous, 
without aversion for his body, is the third limb, being revulsion- 
free ( nirvicikitsa guna ) , of right faith. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



5^PT M/lOlPdM Pcj^PchoHI ^cT cMUiVjl || ^ || 

A right believer should not entertain feeling of revulsion 
(disgust) in conditions such as hunger, thirst, cold, or heat, and 
at the sight of materials like excretion. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 20. 

Jaina Doctrine lays great emphasis on the purity of the soul 
rather than of the body. A Jaina saint aspires for the purity of his 
soul at the expense of the purity of his body. It is better to have a 
pure soul in a naturally impure body than an impure soul in an 
impure body but embellished with ornaments and sprayed with 
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deodorants. The inherent impurity of the body has thus been 
explained in the Scripture: 

Acarya Samantabhadra’s Svayambhustotra: 

Wm 7T2TT TTThrq | 

MPrl grf^I niMch ^ I 4 Pn f%TT rd H H3M : II 

( V9- ) 

As an inanimate equipment (a vehicle, for example) requires an 
animate being (a man) for its operation, so does the body, that 
the soul adopts as its encasement, require the soul for its 
functioning. The body is repugnant, foul- smelling, perishable, 
and a source of anxiety and, therefore, it is futile to have 
attachment towards it. O Lord Suparsvanatha, this is your 
benign precept. 

Jain, Vijay K. (2015), 
“Acarya Samantabhadra’s Svayambhustotra”, p. 45. 

Acarya Pujyapada puts this aspect of the Jaina Doctrine plainly and 
forcefully in Istopadesa: 

q^WlMcbKiq d-'dldWIMcbRcbH. II ^ II 

Actions that are intended for the enrichment of the soul discard 
the welfare of the body, and the actions intended for the welfare 
of the body undermine soul-enrichment. 

The same has been explained further: 

The soul and the body are two distinct entities; the soul is a 
spiritual substance with consciousness as its primary attribute 
and the body is an inanimate object comprising physical matter. 
All our actions in the direction of enriching the soul would, as a 
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corollary, undermine the well-being of the body. Fasting and 
meditation are helpful aids to purify the soul but ignore the 
immediate needs of the body. Renunciation and austerities help 
the soul by saving it from harmful desires but deprive the body 
of the objects of its guard and embellishment. An ascetic 
striving after emancipation endures, without regret or 
remorse, bodily hardships and afflictions. He unreservedly 
endures the torments of extreme hunger, parching thirst, biting 
cold, and oppressive heat of the sun. Afflictions caused by 
insect-bites, roaming bare-foot on thorny roads, sitting in a 
particular posture for a long time, lying down on uneven and 
hard ground, and even serious disease, do not swerve him from 
the path. He embraces blameless nakedness like that of the 
child and is always free from the excitement of passions and 
agitations of the senses. Engaged continually in cleansing the 
soul from the mire of karmic impurities, he has no desire left to 
take bath and cleanse his body. 

Having learnt the truth about bondage and emancipation, the 
saint is indifferent to the pleasures of the senses. He has no 
thought or desire for the well-being of the body and does not 
adorn it. For him the body is just an aid for acquiring the Three 
Jewels (ratnatraya) of merit - right faith, right knowledge and 
right conduct - and safeguarding them. He accepts pure, 
properly prepared food only once in a day, that too less than his 
fill, in order to keep his body intact, just as lubrication is 
indispensable to the running of the wheel. Although his 
physical frame reduces to a mere assemblage of skin, bones, and 
arteries, it becomes auspicious, adorable and worshipful. Due to 
severe austerities, he may have even developed extraordinary 
powers of cure but being devoid of passions, attachment and 
aversion, he does not use these powers to cure himself. No 
wonder, with the passage of time, the purity of his soul increases 
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manifold as his karmic body is purged of many kinds of harmful 
karmic matter. 

Our gross body must undergo changes due to the substance of 
time (kala). Gradual, imperceptible changes take place in it 
incessantly, every instant. If gradual, imperceptible changes do 
not take place there can be no perceptible change either. We do 
not develop wrinkles or grey hair all of a sudden. When we 
perceive major transformations or changes in our body, which 
truly are results of minute changes taking place every instant, 
we term these changes as due to ‘aging’. The substance of time, 
which itself is without activity, is the auxiliary cause of the 
minute changes taking place in all substances. Conventionally, 
however, we talk of time as the past, the present and the future, 
or years, days and hours. Changes, minute as well as 
perceptible, must take place in our body and this process cannot 
be subverted. The body must undergo transformations due to 
the substance of time. And on the completion of the age-karma 
the soul must depart from the body to its new abode. Our efforts 
to nourish the body at the expense of the soul, therefore, are 
short-sighted and are bound to result into suffering. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse” , p. 58-60. 

Jain, Champat Rai’s explanation of this verse is apt and forthright: 

Non-Jainas generally express disgust at the sight of Jaina 
ascetics whose rules of conduct do not allow them to attend to 
the embellishment of their physical person. This verse points 
out the proper mental attitude for a true believer - he should 
respect the virtues of the saint, and love him for his self-control, 
but should not feel disgust with the impure or unclean state of 
his outward self, i.e., body. Conceived and developed in the 
filthiest part of the body of its female parent, full of urine, 
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faeces, saliva and many other similar impurities, how can the 
body, asks the acharya, be regarded as clean? Let him who 
would laugh at the dirty condition of the body of the Jaina saint 
remember that, in its true nature, his own body is but a basket 
of stinking unsightly filth covered over with leathern 
parchment. There is yet an important distinction between his 
body and that of the saint which consists in the fact that, while 
his own carcass is filled, to the full, with the refuse resulting 
from unrestrained sense-indulgence, the saint’s contains less 
filth, both quantitatively and qualitatively, owing to the control 
which he puts on his senses. The difference between their 
bodies is then reduced to this that the saint’s is actually the 
purer of the two, though the other appears to be more attractive 
outwardly. And, so far as the purity of the soul is concerned, the 
man who scorns the saint is nowhere as compared with him 
whom he likes to scorn, since the very fact of ridiculing a true 
saint is an indication of gross ignorance and sin. The dirty, 
untidy appearance of a muni (ascetic) is a necessary step in the 
path of progress, and is unavoidable at a certain stage. 

As a matter of fact, the attainment of nirvana is consistent only 
with a complete absorption in one’s own atman (soul), and 
necessitates the withdrawal of attention from the physical body 
and the outside world, so that the Jaina householder, who is 
expected to be a pattern of cleanliness, is enjoined to gradually 
train himself to neglect his fleshy ‘prison’, the body of matter, 
and to study the well-being of his soul. The ascetic, who has 
renounced the world and who wishes to reach the goal in the 
shortest space of time, naturally lays all the stress he can on 
spiritual meditation, and can ill afford to waste his time on 
studying such useless and progress-obstructing matters as the 
attractiveness of his person. Neither is he a loser in the long 
run, for the destruction of his ghatia karmas at once raises him 
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to the status of divinity, when those very beings who used to 
ridicule him fall down at his feet. It will be now evident that 
those who affect disgust at the sight of a Jaina monk are never 
likely to attain nirvana, for neglect of the body is an absolutely 
unavoidable necessity for the pilgrim’s progress, and he who 
has nothing but loathing and disgust for the kind of life which 
those who are striving to reach the goal lead can never be 
induced to set his foot on the Path. For the same reason those 
who object to the nude appearance of the Jaina saint also debar 
themselves from nirvana. 

Jain, Champat Rai (1917), 
“Ratnakarnda-srdvakdchdra (or The Householder’s Dharma)”, p. 7-9. 
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cFHT^ xrfsr f I 

^feWI^ II II 


Verse 14 


WTRTTSf - ^TT ^ T=TFf t^K^hlR-^T ^TPf 3, 

sfk 4 f^rn ^kr 4 *ft, Hnfe«+> ttr% ^ Tfk, mfe 
(^FT W^F Rdl«+>< WF% TRH ^FTT) Tl tfk, sffc ^T fkr TTW 
F Tl%cT t, ^ 37?k 3F^fe^TF ^FT m W WT 

tl 

The view that does not accord acceptance, through mental 
disposition, bodily action (like bowing down), or words, to the 
path of wrong faith that surely leads to worldly sufferings, or to 
the person treading the path, is the fourth limb, being non- 
deluded (amudhadrstiguna), of right faith. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

HlUi TTTWJTTTr TTRUT'JTTTT F k^TFTTT I 
ikmfq- rTr^f%RT II ^ II 

A right believer should exhibit keen interest in the tattvas 
(substances) and not admire or have superstitious faith on 
ubiquitous scriptures, religious convictions, and deities in this 
world. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 21. 
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Ratnakarandaka-sravakacara 

TcRT <JMIVIdd4dlSTTTtT I 

dl^dl -qrgiTR^T d^ddM^d^ II ^ II 

'HIMl^l^ - T^HR ^ Pl4vl TcTJF FR FT 7 ! 3TJH( FHT SHF? 8 ? 
H^l ^ 33T9R 4f |44 Reft fTRT Fit Rt ^ H iPSid FH4 1? 3TFFT ^T 
FHcT 1 3F7fa %q4 f, MHl4d Fit dMJJjH FTF FiT 3TF (^JH) 

FiU RTF! i? I 

The attribute that rectifies (or otherwise conceals) the wrong 
doings, that have the potential to malign the stainless path of the 
Three Jewels ( ratnatraya - right faith, right knowledge and 
right conduct), by ignorant or incompetent persons, is the fifth 
limb, being a shielder ( upaguhanaguna), of right faith. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

srtrfTf^cjo^Jl^: TrqFFTt I 

II W II 

A right believer should constantly meditate on virtues of 
dharma, like supreme modesty, in order to protect the soul from 
all contrary dispositions. He should also cover up the 
shortcomings of others. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 22. 
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-cicldl I 

f^Jdlch<um^|4 II ^ II 


Verse 16 


TrFTRTTSf - W^f# ^ff c£ £KT TTW^fa 4 ^m\ ^fTfcr 4 
PcMPdd ^ ■J^ff ^T f^R ^ ■q^ cRW few fW ^TFTT f^FTl' 
^ £KT f^Pd+i'Jl 3fq sm -|| 

To reinstate devout persons, gone astray from right faith or 
right conduct (or both), in the right path is called by the wise as 
the sixth limb, being a restorer (sthitikarana guna), of right 
faith. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

chm5hlS4PdirdM ^Hp^dP/d dO I 

flOT: TFRT TT ^cRSIT f^PdcbtUIPpM cJTRhr II II 

On the rise of passions like sexual desire, anger, and pride, 
which tend to move the soul away from the righteous path, one 
should strive to reinstate oneself, as well as the others, on the 
right track as per the teachings of the Scripture. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 23. 
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Ratnakarandaka-sravakacara 



I 

II *V9 II 


TTRFSITSf - 3TT^ TR£3TT ^ TT^ ^ TfT^ ^Tvl cTl^TT ^ yid 

(3f5# *M) TfftcT 3TR Tfr^r^fR Tl%rT ^FH ^ 3TJHR 

31TH-TT^FR 3Ff^ ^FTT dloHvd 3TT ^T W il 

To exhibit, as appropriate, qualities such as reverence, fervent 
affection and humility, naturally and without deception, toward 
fellow brethren following the same path is known as the seventh 
limb, being affectionate (vatsalyaguna), of right faith. 


^ *r«jf£ru wf u n 

A right believer should have tender affection for the principle of 
non-injury, and for the truth proclaimed by religion - 
foundation for achieving liberation. He should also exhibit 
compassion for all his brethren following the precepts of 
religion. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 24. 
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WRTSTtTI 

r^HviifUMi^iruiychivi: WRy^rra^r n \c n 


Verse 18 


WTRTTSf - 3R*$m ^ ^ ^T5R mR\ VjftR ^ 

SRjm fTR^TTTH it WTc^r ^ WRZ ^FTT TTW TT m f I 

To remove, as far as possible, the expanse of darkness of 
ignorance, and thus to propagate the greatness and glory of the 
noble Jaina Doctrine, is known as the eighth limb, being a 
propagator (prabhavanaguna), of right faith. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


<Md Ml Ln '-i i fcj i fn v i ^ ST fTRSpf: 


I 

II 30 II 


A right believer should ever make his soul radiate with the 
Three Jewels comprising right faith (samyagdarsana), right 
knowledge (samyagjhana), and right conduct (samyakcaritra) . 
He should promote Jainism though exceptional charity, 
austerity, worship of the Omniscient Lord, and learning. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 25-26. 
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Ratnakarandaka-sravakacara 


ddb-MMfa: TRcIT I 

3^H^f^r5 fg TTrlT II ^ II 


W: I 


|cn*M?-c| c|v*MIM| "€T vl^<i)c4^ldl J ld1 II 9° 


WTRTTSf - ?FR k "R^TR m (f^T:^l%drc|) R 3M3R ^RT t, 
cT^tTT fgcffa 3RT (fRFFT^P^RM) 4 3H*dHd1 ^ t, 3TR 
(k#M^7T) k ^ MI M t, 3TR 

(3PJ^|fe) k Mkfl TRt 'RFft ^ t, M^TR 3TR (3TJsH) 4 
^3, 3TF# (MlW) k o||Rb|u| <Hcf,HK, 

TFcfR (^ToRMT) 3ifk 3T3IT (M^TMFTT) 3#* 4 f^pf^TR 

■gfd sfk cN^HR -gpr Fffkfe RiT RTO fq tl 


As illustrations of the eight limbs of right faith, for the first limb, 
being without doubt (nihsankita guna), thief by the name of 
Anjana is to be recalled, and for the second, being desireless 
(nihkanksita guna), Anantamati who followed her vow of 
celibacy till the end and attained birth in the Sahasrara kalpa. 
For the third limb, being revulsion-free (nirvicikitsa guna), king 
by the name of Uddayana who remained revulsion-free in the 
face of foul-smelling vomit by a trickster deva turned into a 
monk; and for the fourth, being non-deluded (amudhadrsti 
guna), Revati Rani who remained steadfast in her belief that 
there were only nine Vasudeva, eleven Rudra and twenty-four 
Tlrthahkara, as mentioned in the Scripture, are worthy 
illustrations. Then, for the fifth limb, being a shielder 
(upaguhana guna), setha Jinendrabhakta who, in order to 
protect the Jaina Doctrine from being laughed at, shielded a 
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Verses 19 & 20 


thief turned into an ascetic. For the sixth, being a restorer 
(sthitikarana guna), prince Varisena who re-established his 
colleague saint in true asceticism; for the seventh, being 
affectionate (vatsalya guna), Muni Visnukumara who 
transformed himself into a brahmana in order to save monks 
from oppression; and for the eighth, being a propagator 
(prabhav and guna), Muni Vajrakumara, acquired fame. 

Explanatory Note 


In these two verses Acarya Samantabhadra has given the names of 
great personages whose stories, of unflinching adherence to the 
respective limbs of right faith, are worth recollecting. These stories 
find mention in various puranas, constituent parts of rich Jaina 
literature. 
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Ratnakarandaka-srdvakdcdra 


I 

^%TT^T5^T^Tr PH^Pd fSTC^TT^II ^ II 

WTPTTSf - a# 3 #T WF^H TOT TRTfcT ^ %tt 

wf i wftfa -q^T 3T^T ^ #T tfrfT Rif TO 

TOdTii 

Just as a sacred utterance (mantra) that is deficient even by a 
syllable loses its power to cure the pain caused by venom, right 
faith, not reinforced with its (eight) limbs, is incapable of cutting 
short the worldly cycle (samsara) of births and deaths. 
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awnWRFTPT^EPT: fflcMiymiH, I 

dlchiW PHJI^ II ^ II 


Verse 22 


W^TRTTsf - 4T^^'^RR^RR,^3fk 1 7cqTf 

^T tl wm, W 3 fRFTT 3fk 3T^T R X T5R dU^dl RTcft tl 

Considering acts like taking dip in the waters of rivers and 
oceans, making stupas (dome shaped shrines) out of sand and 
rocks, rolling down a precipice, and self-immolation (by fire), as 
dharma, are examples of the folly relating to worldly customs 
(lokamudhata). 



The custom of worshipping trees is 
considered a folly in Jainism. 
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Ratnakarandaka-srdvakdcdra 


cl ^ M ^44^4 r^ri c| I ^ < I J M'HI : I 

^cRTT || ^ || 

-UlUl^lSf - c|«H UFcT lf5j£T 37RTT ^ it, IFT-j^T ^ 

T-rfcrFT ^ff ^Tf WT^HT Wt WT t ^ ^ Weft tl 


To worship deities, themselves stained with attachment and 
aversion, with the aim to receive boons and for fulfillment of 
desires, is called the folly relating to deities (devamudhata). 
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Verse 24 


WTTcRfcri^TT^ | 

MIMPu^HI ^ II 

WTRTTSf - V^m, 4^ ft^ cT^TJ ^R-^qnr t£ 

^Pff 3 3^T d/dPldl ^ 3TTRR ^FTT MINfu^dl- 

To eulogize heretics who themselves are full of attachment 
( parigraha ), vicious deeds (arambha), and injury ( himsa ), and 
who advance activities that extend wandering in the world 
(samsara), is called the folly relating to preachers (pasandi- 
mudhata or gurumudhata) . 
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Ratnakarandaka-sravakacara 


Mllfd dMl cnj: I 
34KdjcnfaT^r Ml'Pw II ^ II 


- *TFT, ^fT-MldMI, "^urf, ^TTfcT, ^vT, difa, 7N 3^fc TiKtT - 
3TB ^FT 3TT9R c^3tT #1 ^ M ^ T T a T?TTTf^T M 3T^M 
Tm-^ ti 

Accomplished sages (Apostles - ganadhara), themselves free of 
pride, define pride (garva or mada) as haughtiness based on 
one’s 1) knowledge (jnana), 2) veneration (puja), 3) lineage 
(kula), 4) caste (jati ), 5) strength (bala), 6) accomplishments 
(rddhi), 7) austerities ( tapa), and 8) physical beauty (sarlra). 
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?yifelf4W ^ rf yif£l4icHI || ^ || 


Verse 26 


WTT^TTSf - wfw ^ Tl TfedfeW ^TT 13TT WT ^ Tc^T-^T W$ 
3 few 3RT wfef ^fr ffe^fW ^WT t sw^ sfe ^ ft Pdi^d 
^WT t spflffar ^mfert fe ffeTT «nf im tl 

The man who, owing to his intoxication with the aforesaid kinds 
of pride, denigrates virtuous men established in the Three 
Jewels (ratnatraya) of dharma, in fact, denigrates his own 
dharma because dharma cannot survive without the men 
practising it. 
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Ratnakarandaka-srdvakdcdra 


3T2T f% WT^RTT II ^\9 II 

WTRTTSf - ■qft TTN TfaFl ^RTT t eft TF'Tfrl Tl 

^FTT 3W t ; ^ ^TN ^T 37T^ t eft 3^T TFTffi Tl ^TT WJtWl t? 

What shall the man profit from the affluence of the world if he 
owns the wealth of the Three Jewels (ratnatraya) that cause the 
stoppage of evil activity ( papa); what shall the man profit from 
the affluence of the world if the influx ( asraua ) of evil activity 
(papa) persists? 


Explanatory Note 


To the man endowed with the treasure of the Three Jewels 
(ratnatraya), the riches of the world appear insignificant. The 
Three Jewels (ratnatraya) keep the bondage of evil karmas (papa) 
at bay and, therefore, what he has in store for future is nothing but 
bliss and happiness. On the other hand, the man owning the riches 
of the world but without the treasure of the Three Jewels 
(ratnatraya) is bound to amass evil karmas (papa) that must 
eventually land him into the most unfavourable and demanding 
conditions. 
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Verse 28 


ii ^ ii 

fiwi-Misf - kropk tototoh k k ^?qFd fq; kk 

^fr w (^pir) ^ arostf^ 3 kk k kkk TO9 k totft k 
^ 3TOrofk^Fmti 

The expounders of the Doctrine regard the man, born in the 
lowest of caste (known as candala) but possessing right faith, as 
divine; his divinity is like the fire hidden under ashes in a piece of 
smouldering charcoal. 
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Ratnakarandaka-srdvakdcdra 


^cfrsfg i 

wfa sr^JT fiai^q^-ORujji^ II ^ II 

WTRTTSf - sffc TTR ^ ^nT^T: ^tTT ^ ^ 

Wifi W*f 'tf MlM^t 3RT 3#T^Hk W^J TO ^fcft 

tl 

By following the path of virtue (dharma) a dog becomes a 
celestial being (deva) and by following the the path of vice (papa ) 
a celestial being (deva) becomes a dog. It is true that the men of 
virtue (dharma) obtain many other ineffable boons. 
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Verse 30 


WPT f^TTO ^cT ^ cfvsj: II 3° II 

WTRTTSf - f^feT -^m *TC, sm\, 4t vfa 3 *rt 

fiT^T ^ , ftr^rr -m? sfk ^ m affc tor *ft wt i 

Men possessing pristine right faith should neither salute nor 
venerate false deity, scripture and preceptor; not even out of fear, 
expectation, attachment, or greed. 
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Ratnakarandaka-srdvakdcdra 


^rfsrrf rRTr^TRf II II 

WTRTTSf - f^RT Tl ^TFT affc 

^fT ^WT ^TT t ^FT Tf TTER^fa ^ Tflwf ^ 

fW R ^ff^R 3T?^T Ti^feTT t*| 

There is reason why right faith is entitled to preeminence over 
knowledge and conduct; for the same reason it is called the 
helmsman that steers the ship sailing in the path to liberation. 


Explanatory Note 


Acarya Amrtacandra’s PurusarthasicLcLhyupaya: 

cRH^T UUickd’ TPp^ufi^qRsId^H I 

W q^frT ^PT ^ II ^11 

Out of the three constituents of the path to liberation 
mentioned above, sincere efforts should be made to first acquire 
right faith (samyagdarsana) . Only on the acquisition of right 
faith can knowledge and conduct become right knowledge 
(samyagjnana) and right conduct (samyakcaritra) . 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” ’, p. 17. 
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Verse 32 


1 TT^TFrfrT f|U|ck^ #5TTOT% d<lRe| || ^ II 

flWMIsf - #3T ^ 3T*M (^ STOlcf) W, ^ "d 

T R IfIFT 3Tk dlR^I '3cqf%, f^rfcT, Uxrl ^'SjfcT 

left'll 

Just as it is not possible to have a tree in the absence of a seed, 
there cannot be origination, steadiness, growth, and fruition of 
(right) knowledge and (right) conduct without having right faith 
in the first place. 
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Ratnakarandaka-srdvakdcdra 

Tpwr ^FTRferr Ml'gcrr^ i 

3iwfr tj# tt% : 11 33 n 

^TFTT^TTSf - HI o I cd Tf <i$d J J o J -^ ^SjP-TFf "H I^TcT % 
T^-fiT^Tc^ Tf Tlfld gfH Tfrwf ■# f^Td HFF tl ■gft 

ST^TT T^-TiW ^5 f| 

The householder who has rid himself of delusion is established 
on the path to liberation, but the ascetic with delusion is not so 
established. The householder without delusion is superior to the 
ascetic with delusion (owing to the former possessing right 
faith). 


Explanatory Note 


Acarya Kundakunda’s Samayasara: 

cbUlfd SJI^Pd I 

rf TTccf riddel' 4 Id 4 <{ ftfrt HccJU^ || ^ II 

Anyone who has not positioned himself in the divine state of the 
soul, but performs austerities and observes vows, the all- 
knowing call his austerities and observance of vows as childish 
austerities (baltapa) and childish observance of vows (balvrata). 

Jain, Vijay K. (2012), 
“ Acarya Kundkund’s Samayasara ” , p. 73-74. 
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Verse 34 


^ uuicMfw rchP^dchi^ i 

fzmmm ^nwwrrtT 11 ^ n 

WTT^TTsf - iW ^ #rf -$ afk #f f T7 *rt ^ 

^FTPT ^TM-^T, 3fk fTT^TT^f^T ^ TRFT 3^^TM-^T 

^ftl 

For the living beings there is nothing in the three worlds and the 
three times that brings about more propitiousness than right 
faith; there is nothing that brings about more unpropitiousness 
than wrong faith. 
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Ratnakarandaka-srdvakdcdra 


d I <'«bfd 4^ ^f|cb*d) <d I fd I 

sMPd dl'Uidfdob'l: II ^ II 

W^TRTTsf - 3 ^ sJH Tl%cT #T ^ ^TTW, 

djUdi 3fk ^ 3^k #5H§eT, feeTF T 3^STT, 3fk 

-to d#T iti ti 

Persons with right faith, even if without vows, are not reborn as 
infernal beings, as plants and animals, and in neuter or feminine 
genders; they are also not reborn in low caste, as cripples, with 
short lifetime, and in a state of poverty 
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Verse 36 


m'^ichdl TTFrat HHclfddcbl H Mrl I : II II 

WTRTIsf - TTW^k k kk WN-^Tfk, fsraT, 

^-•qn^, w-kM, kk k wft, 

kk ( ^-37^-TO-kkT ^q) k #kr, p^kf 

k ?tekdti 

Persons whose souls are purified with right faith are endowed 
with vigour, lustre, learning, strength, glory and renown, 
growth and advancement, success, grandeur, high caste, and 
right human-effort [for the sake of righteousness (dharma), 
wealth (artha), enjoyment (kama), and liberation (moksa)]. They 
are the best of human beings. 
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Ratnakarandaka-srdvakdcdra 

3^JJU|Mpbid*il #iPdPiWI: I 

3WTTOTW mRmP^ f%TT f^^TcFTT: *5pf II ^\9 II 

WTT^TTSf - TTR^#T tcf Tlft^ ^ wf *f 

tftm (3TTKT3T1) cpt W T7 3Tfqrn 3^ 37B ^T ^?TT 
^IlilfH 3T?^T 3tfnmT 3^ 37B Tjqf Tl TTtp£ sfk 

fsr^r ^<dl (^fal) 

Devout followers of Lord Jina possessing right faith are reborn 
as heavenly beings (devas) with extraordinary splendour and 
enjoy millions of millenniums in the company of other devas and 
devis (celestial nymphs). Due to their eight divine accomplish- 
ments such as the ability to contract their body to a miniscule 
size, and physical grandeur, they remain extremely contented.* 


Explanatory Note 


The eight divine accomplishments are: 

1) anima - the ability to contract one’s body to a miniscule 
size; 

2) mahima - the ability to expand one’s body to an 
extremely large size; 

3) laghima - the ability to make one’s body lighter than air; 

4) prapti - the ability to touch far away objects while 
remaining seated at one place; 


* This is also interpreted as: Due to their eight divine accomplishments 
such as the ability to contract their body to a miniscule size, they 
remain extremely contented. 
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Verse 37 


5) prakamya - the ability to walk on the surface of water or 
swim on the surface of earth; 

6) isitva - the ability to rule the three worlds; 

7) vasitva - the ability to control anyone; 

8) kamarupitva - the ability to make many bodily forms 
simultaneously. 

In some commentaries, garima - the ability to make one’s body 
extremely heavy - is mentioned, in place of kamarupitva. 


Acarya Pujyapada asserts in Sarvarthasiddhi : 

Persons with right faith, till they finally attain liberation, are 
destined to superior states of existence thereby getting reborn 
in auspicious environments only. It is said in the Scripture that 
persons with right faith will be reborn among the fourth order 
of devas - heavenly (vaimanika) devas - and not among the 
three lower orders, namely the residential (bhavanavasi), the 
peripatetic (vyantara), and the stellar (jyotiska) devas. Those 
persons who are characterized by right belief and practice 
restraint with attachment, and restraint-cum-non-restraint, 
will also be reborn in the higher heavens of Saudharma kalpa 
and so on and not among the three lower orders of celestial 
beings. 

Adapted from: 
Jain, S.A. (1960), “ Reality ”, p. 183. 
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Ratnakarandaka-sravakacara 

d-rlP^ld -g^f^T W^T: II ^6 II 

UWHJIsf - Mel TTRR#T ^ ?1TRF ft sfk r^- 

Teff ^ wft RRT TT3TT3Tf ^ TpfRf RRlM tr W( t 

^ TFRR R: RsF^f ^ WTt (ddRdl) ^ |[f d5b<H ^ R#1 ^ 
feTtr TFT^f "^R i? I 


Only men possessing right faith are able to acquire the divine 
nine treasures (nidhi) and fourteen jewels (ratna), their feet rest 
on the uppermost part of the diadems of kings, they hold sway, as 
cakravartl, over six divisions of earth in all directions, and are 
able to control the all-powerful and divine super-weapon called 
the cakraratna. 


Explanatory Note 


According to Trilokasara*, the cakravartl possesses: 

84,00,000 elephants; 

84.00. 000 chariots; 

18.00. 00.000 horses; 

Nine divine treasures called kala, mahakala, pandu, 
manavaka, sankha, naisarpa, padma, pingala and 
nanaratna; 

Fourteen jewels - seven of these are inanimate possessions: 
cakra, asi, chatra, danda, mani, carma, and kakinl; 


* Acarya Nemicandra’s Trilokasara, verse 682, p. 555. 
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Verse 38 


- other seven are animate possessions: grahapati, 
senapati, hathl, asva, silpi, stri, and purohita; 

96,000 queens. 

The cakravartl rules over 32,000 crowned kings. 
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Ratnakarandaka-srdvakdcdra 



^JT ^'■cJsbSRT ^RW: II ^ II 

FnTRTTsf - ^ WTcR ^ 3fk ' c lsb c ldT ^ 4 t 

gM ^ ^rcft ^ ^ff ^fr « t, 

fWlH -q^ ^T STS^t w fw t ^«TT ^fr #|if ^ #rff 

It is due to the magnificence of right faith that one attains the 
status of the Tlrthahkara whose majestic procession is led by the 
divine wheel of dharma (dharmacakra), whose Lotus Feet are 
worshipped by the lords of the heavenly devas - devendra, of the 
residential devas - dharnendra, of the men - cakravartl, and of 
the holy ascetics - ganadhara, and, having well ascertained the 
nature of Reality, He (the Tlrthafikara) is the most worthy 
protector of the living beings in the three worlds. 
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Verse 40 


%CFf #WTT: II Xo || 

WTRTTSf - ^|c|^n ^ tm } Tfrj-Tf^, ^RT— Tl%cT, 

MRTR 3T?^T ^ ?TPb, *FT d?TT W ^ Tl%H, 

^Hcilc^bi ^of sfk ^TFT ^ ^ Tf1%cT cT^TT ^4-t^ ^ Tl%H, ^ ^ 

Persons with right faith attain to the supreme state of liberation 
(moksa) which is free from old-age, disease, decay, impediments 
of all kinds, grief, fear, and doubt, and characterized by supreme 
bliss and knowledge as the soul becomes pristine on the 
destruction of all karmas. 
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Ratnakarandaka-sravakacara 

< I ^^5bHcHl^rVI | 

SJ ft ob'dUefc'ft «H 

cT^T f?Tcf iTOMfcMbMPd ^T: Iftf^ II 

TTHTP^rrsf - fTOTO ^tT W 41TO|fe -JPf 3WRfHd ^TOT 3TSMT 
TO R Tri%cT ^rfTO ^fr, TFTOTf ^ h-w+T R 

t^rRt -c|9bc|df c£ dsKH ^ sfk TORT #?r ^ RRtt TO TO 
cft^TO c£ ?#5f^ ^ TO TO Tfr§J ^ TO ^?TT tl 

The bhavya (having the inherent capacity to attain liberation, 
and equipped with right faith) devotee of Lord Jina attains the 
supreme glory and knowledge appertaining to the congregation 
of the lords of the dev as, the divine cakraratna of the king of 
kings (i.e., cakravarti) in front of whom the crowned kings must 
bow down, the divine wheel of dharma (dharmacakra) of the 
Tlrthankara, and finally, liberation ( moksa). 


Thus ends the first part called 
Right Faith 

of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 
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Section 2 
Right Knowledge 


37^jwrfrTft^f f^rr i 

^ n w n 

TmrRTTsi - wr ^ ^ ^^7 ^rr ^tt 
^-■SFT-rqf, faM-Oddl T^cf 3^k TF% iftcf ^HcTT t ^ 37FFT ^ ^TT 
ti 

That by which the objects of knowledge are known without 
disregard of any of their present attributes (i.e., without denying 
the existence of an attribute that may not be under 
consideration at the moment), without over-emphasizing an 
attribute (i.e., without resorting to the absolutist point of view), 
as they are (i.e., as per the Reality), without contradiction (i.e., 
not against their true nature), and without doubt, is called by 
the knowers of the Scripture as right knowledge. 


Explanatory Note 


Belief in substances, souls and non-souls, as these actually are, is 
right faith. The Omniscient Lord has called right knowledge 
(samyagjndna) as the effect and right faith (samyagdarsana) as the 
cause. Therefore, it is appropriate to venerate and acquire right 
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knowledge after the acquisition of right faith. Having acquired 
right faith, detailed cognition of substances, without fallacies of 
doubt (samsaya), perversity (vimoha or viparyaya), and indefinite- 
ness ( vibhrama or anadhyavasaya), is right knowledge. 

Doubt ( samsaya) means swaying of the mind without being able 
to assert the true nature of a thing. After acquiring the belief that 
bondage of virtuous karmas leads to birth in the heavens, 
entertaining skepticism about its validity is an instance of doubt. 
The cognition of an object as something which is contrary to its true 
nature is perversity (vimoha). For example, if we perceive nacre to 
be silver, we have knowledge vitiated by perversity. Indefiniteness 
0 vibhrama) is vacillation about the real nature of a thing due to the 
shrouding of the intellect. For example, when we touch something 
while moving, we may be conscious that we have touched 
something but are unable to say, with any certainty, what it was, 
our knowledge is enshrouded in indefiniteness. 

The attribute ‘right’ is intended to ward off uncertainty, doubt 
and error in knowledge. Right knowledge provides the foundation 
that is necessary for the conduct to be ‘right’. Right faith needs to 
be reinforced by right knowledge derived from study, meditation 
and listening to the discourses of true saints. 

Acarya Amitagati, in Yogasara Prabhrta, has emphasized the 
importance of proper discrimination between the right and the 
wrong while acquiring knowledge: 

3TTTTSHT fFTT II VV* H 

Adoration of (right) knowledge results in the gain of (right) 
knowledge and adoration of wrong knowledge results in the 
gain of wrong knowledge, for only that can be given which one 
possesses. 
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Verse 42 


Acarya N emicandra’ s Dravyasamgraha: 






i UTTUf Tmf ^ II W II 


Belief in substances, souls and non-souls, as these actually are, 
is right faith. Right faith is an inherent attribute of the soul. 
Having achieved right faith, knowledge of these substances, 
without fallacies of doubt (samsaya), error or perversity 
(vimoha or viparyaya), and uncertainty or indefiniteness 
( vibhrama or anadhyavasaya ), is right knowledge. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

f|UI J dH Id^^l ^FT I 
BhOlHI PH r^H-l I rM rl : II ^ II 

Having attained right faith (samyagdarsana) as described 
above, for the advancement of the Self on spiritual path, one 
should exert oneself wholeheartedly for the acquisition of right 
knowledge (samyagjhana) through proper understanding of 
the tenets of valid knowledge contained in the Scripture. 

cb<WlSSA|c|f||q: ^dd^MIdlc&q I 

^|qfc|L|4dHSA|c|f||qrcirc|cWhldl^L|‘ rRT II II 

The nature of reality (substances) must be ascertained with the 
help of the Jaina doctrine of manifold points of view 
(anekantavada) and the knowledge thus obtained, free from 
doubt, misapprehension, and delusion, is really the nature of 
the soul. 


Jain, Vijay K. (2013), 
“ Acarya Nemichandra’s Dravyasamgraha”, p. 150. 
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churl Ich^H ^M«rpf^r i 

«(4hi}h ^rerf^rmf^cf ^Hnui^nr n n 

Knowledge must be acquired abiding by certain principles: 
correct reading, writing and pronunciation of every letter, 
word, and sentence; understanding correct meaning of words, 
phrases, and text; reading, writing, and speaking with full and 
proper understanding of the import of what is being studied; 
observance of propriety of time; due modesty; proper 
assimilation; reverence for the Scripture and the Teacher; and 
no concealment of the source of knowledge. 


“Shri Amritachandra Suri’s Purusarthasiddhyupdya ” , p. 26-30. 


Knowledge is of five kinds - sensory knowledge, scriptural 
knowledge, clairvoyance, telepathy, and omniscience. 

ddJUlul II II 

These (five kinds of knowledge) are the two types of pramana 
(valid knowledge). 

3rr€r -qrt^n=r 1 1 vh ii 

The first two (kinds of knowledge) are indirect (knowledge). 

WT8TK^RT II II 

The remaining three constitute direct (knowledge). 


Jain, Vijay K. (2012), 


Acarya Umasvami’s Tattvarthasutra: 



II II 


Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra” , p. 5-6. 
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Verse 42 


AcdryaSamantahhadva’sAptamimdmsd: 

rTr^TPT ymui % I 

sFWfo II II 

O Lord ! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone, is 
pramana (lit. the method of knowledge). Pramana is of two 
kinds: first, direct (pratyaksa) - omniscience (kevalajnana) - 
which knows the whole range of objects of knowledge 
simultaneously, without gradation (akramabhavi) , and second, 
indirect (paroksa), which knows the objects of knowledge 
partially and in succession (kramabhavi). Knowledge in 
succession features the doctrine of conditional predications - 
syadvada, and ascertainment, without contradiction, of one 
particular state or mode of the object, called naya. 

HII£ld4)c|ddH fl^dT^ycblVH I 

TTTgTT^TTgTT^r ^JcH^^Idh II II 

Syadvada, the doctrine of conditional predications, and 
kevalajnana, omniscience, are both illuminators of the 
substances of reality. The difference between the two is that 
while kevalajnana illumines directly, syadvada illumines 
indirectly. Anything which is not illuminated or expressed by 
the two is not a substance of reality and hence a non-substance 
(avastu). 

Jain, Vijay K. (2016), 
“Acarya Samantabhadra’s Aptamimamsa ” , p. 156, 163. 
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rpf ^rftrr ■^nrrqfg i 
^rfljwN^srPT ortsrfrT WTsr: ##T: II ^ 


TrFTRTTSf - FFTF ^d?FT WTT^ fWT ^Ff ^TvT TT^r 

■JFFTf^RT ^T^TI 3fk f dTFR WFFT FT^RTt ^RfT-FTr, 

cTSTT (TFTFT W\ ■RTf^) 3lk FFTTf^T (^ 3 ^ ^t 

WfRT) ^ fRIFT, T4^FTRF1 ctf ^TOT f| 

Right (scriptural) knowledge has (as its first constituent) the 
prathamdnuyoga, comprising spiritual stories, called carita, of 
epochal individuals, and of the sixty-three great personages 
(salaka purusa), called purana, which is a treasure chest for 
enhancement of merit and purity of meditation. 


Explanatory Note 


The prathamdnuyoga is an essential reading for the beginner and 
is particularly helpful in the acquisition of right faith. Some 
Scriptures that are part of the prathamdnuyoga are: 
Jambusvamicarita; 

Pradhumnacarita; 

Srenikacaritra; 

Mahdpurana; 

Uttarapurana; 

Padmapurana; 

Adipurudna; and 
Harivansapurana. 
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Verse 44 


TTOTOSf - (T^HI^ld TO) TFFT-TO sfk 3M^T 

^ fror, ’5 T ff ^ hIWh afk tot' TTiroff ^ (ttot ^) Iro; ^ 
TOR, +{U||^)j| ^fr ^TOcfrll 

Right (scriptural) knowledge also has, as its constituent, the 
karananuyoga, which knows and reflects, like a mirror, the three 
worlds (universe) and the beyond (non -universe), the worldly 
time-cycle, and the four stages of soul-existence. 

Explanatory Note 


The karananuyoga reflects, as these are, the nature of the universe 
( loka ) and the non-universe ( aloka ), the worldly time-cycle in the 
regions of Bharata and Airavata, and the four states of soul- 
existence - infernal beings (naraka), human beings (manusya), 
plants and animals (tiryanca), and celestial beings (deva). 

The nature of the universe (loka) and the non-universe (aloka) 
has already been briefly discussed (pages 8 to 11 ante). 

Jaina cosmology divides the worldly cycle of time (kalpakala) in 
two parts or half-cycles (kala) - ascending ( utsarpini) and descending 
(avasarpinl) - each consisting of 10 x 1 crore x 1 crore addha- 
sagaropama (10 kotikotl sagaropama). Thus, one cycle of time 
(kalpakala) gets over in 20 kotikotl sagaropama. During the ascending 
period ( utsarpini) of the half-cycle (kala), in the regions of Bharata and 
Airavata, there is the all-round increase in age, strength, stature and 
happiness of the living beings, while during the descending period 
(avasarpinl) of the half-cycle, there is the all-round deterioration. Just 
as the moon continues its never-ending journey of waxing and waning 
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luminance, there is incessant and eternal revolution of the worldly 
cycle of time in these regions. 

Each half-cycle is further divided into six periods of time. The 
periods in the descending (avasarpini) half-cycle are termed as: 

1) susama-susama, of 4 kotikoti sagaropama duration; 

2) susama, of 3 kotikoti sagaropama duration; 

3) susama-dusama, of 2 kotikoti sagaropama duration; 

4) dusama-susama, of 1 kotikoti sagaropama minus 42000 years 
duration; 

5) dusama, of 21000 years duration; and 

6 ) dusama-dusama, of 2 1000 years duration. 

The ascending (utsarpini) half-cycle has the same periods of time 
but in reverse order. In this half-cycle there is the all-round, 
progressive increase in age, strength, stature and happiness of the 
living beings. 

We are presently living in the fifth period (dusama) of the 
descending (avasarpini) half-cycle. This period started after 3 years 
and 8 V 2 months of the liberation (nirvana) of the 24th Tirthankara 
Lord Mahavlra. 

The complete cycle (kalpakala) of 20 kotikoti sagaropama 
duration is represented in Fig.-2 on the next page. 

A transmigrating soul can be in any of the four states of existence, 
technically called caturgati. These four states of existence are the 
infernal state, the subhuman state of animals and plants, the 
human state, and the celestial state. All transmigrating souls 
remain embodied according to their individual spiritual status. It 
has been said in the Scripture: 

The soul indeed has taken in (enjoyed) successively all the 

molecules of matter in the entire universe and has cast them off. 

And the soul has been revolving many times over in the cycles of 

matter. 
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Fig. -2 - Worldly Time-Cycle 
(Applicable to Bharata and Airavata Regions) 
(not to scale) 


Verse 44 



Ascending (utsarpim) half-cycle 

1) dusama-dusama , of 21000 years 
duration; 

2) dusama, of 21000 years duration; 

3) dusama-susama, of 1 kotikoti 
sagaropama minus 42000 years 
duration; 

4) susama-dusama, of 2 kotikoti 
sagaropama duration; 

5) susama, of 3 kotikoti sagaropama 
duration; and 

6) susama-susama, of 4 kotikoti 
sagaropama duration. 


Descending (avasarpim) half-cycle 

1) susama-susama, of 4 kotikoti 
sagaropama duration; 

2) susama, of 3 kotikoti sagaropama 
duration; 

3) susama-dusama, of 2 kotikoti 
sagaropama duration; 

4) dusama- susama, of 1 kotikoti 
sagaropama minus 42000 years 
duration; 

5) dusama, of 21000 years duration; and 

6) dusama-dusama, of 21000 years 
duration. 


73 


Ratnakarandaka-sravakacara 

There is no point in the entire space of the universe which has 
not been the seat of birth of the soul. In this way, the soul has 
wandered in the entire universe space many times over. 

The transmigrating soul has been born and dead many times, in 
the ascending as well as in the descending aeons. 

Owing to its association with wrong belief, the soul has 
wandered, with different lifetimes, in all the states of existence, 
from the infernal regions up to the upper Graiveyaka heavens. 
Owing to its association with wrong belief, the soul is plunged in 
all the stages of the four types of bondage - nature, duration, 
intensity, and space - and wanders in the cycle of thought- 
activity. 

Adapted from: 
Jain, S.A. (1960), “Reality”, p. 57-60. 

It is owing to the influence of the associated karmic matter that the 
soul wanders about in the samsara. Its natural rhythm of freedom 
is consequently lost and it undergoes all kinds of changes of form 
and state in the course of transmigration. Although characterized 
by pure knowledge and perception, it wanders about, over and over, 
without a break, in places inhabitable and uninhabitable. The 
karananuyoga includes description of various kinds of karmas, 
their bondage and fruition, and stages of spiritual development 
( gunasthana ). 

Some Scriptures that are part of the karananuyoga are: 
Trilokasara; 

Tiloyapannatti; 

Gommatasara - J ivakanda; 

Gommatasara - Karmakanda; and 
Karmaprakrti. 
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fcMHlfcl II ^ II 

ftwi^Jisf - 'Huij^h 7 j ^\ afk ^ ^t 

afk tsjt ^ ^ruh^Iji vim ^ ^th^t f i 


Right (scriptural) knowledge encompasses the carananuyoga 
which is the foundation for origination, growth and protection of 
conduct for the householder as well as the ascetic. 

Explanatory Note 


Study of the carananuyoga is essential for the understanding of 
importance and rules of right conduct and then putting it into 
practice. 

Some Scriptures that are part of the carananuyoga are: 
Mulacara; 

Ratnakarandaka-sravakacara; 

Purusarthasiddhyupaya; 

Vasunandi-sravakacara; 

Bhagavatl-aradhana; 

Dharmamrta- sagara; and 
Dharmdmrta - anagdra. 
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4ldi41cifrdT^ ®Rwrarr vr i 

^oETT^fm^tT: ^dfd'^Ml'ebMId^ II 7^11 

TmTRTTSf - 5^TT^T-^ft -after sfa W kt, 

^ U, M HI H Tft, *RJ 3^r rft§J -^Tf (^f^fj -c|c^|< ^ 3Hl^c| > ^"cR ^|r 

frki kt) w m k) ttsit ti 

The lamp that is the dravyanuyoga spreads the light of right 
(scriptural) knowledge by illuminating the Reality of substances 
- soul (jlva) and non-soul (ajiva), merit (punya) and demerit 
(papa), bondage (bandha) and liberation (moksa), including 
influx (asrava), stoppage ( samvara ), and gradual dissociation 
(nirjara). 


Explanatory Note 


The dravyanuyoga illumines the Reality which is expressed 
through the seven tattva or the nine padartha. The soul (jlva) is 
characterized by consciousness. The non-soul (ajiva) is non- 
conscious. The inflow of karmic matter into the soul is influx 
(asrava). Virtuous activity is the cause of merit (punya) and wicked 
activity is the cause of demerit (papa). The mutual intermingling of 
the soul and the karmic matter is bondage (bandha). The 
obstruction to the inflow (asrava) of karmic matter into the soul is 
stoppage (samvara). The separation or falling off of karmic matter 
from the soul is dissociation ( nirjara). The complete annihilation of 
all karmic matter bound with the soul is liberation ( moksa). 

Some Scriptures that are part of the dravyanuyoga are: 
Samayasara; 

Pravacanasara; 
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Niyamasara; 
Tattvarthasutra; 
Dravyasamgraha; 
Sarvarthasiddhi; and 
Pancastikayasara. 


Thus ends the second part called 
Right Knowledge 

of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 




Section 3 

Right Conduct - Small Vows ( anuvrata ) 


rpffa 


TT^irTfTITTW^ I 

^Rxrf yfdH^ II x\9 II 

kiwi^isf - sparer ^ ^ #1 tr ^ TnfRr ^ farr 

WR W<\ f 3fl f T^FTT RTR TFT-^T f^ffd ^ FFT^b 
TfTfe Tit TTRT $ldl i?l 

The bhavya (having the inherent capacity to attain liberation) 
being who has attained right faith on the destruction of 
darkness of delusion and thereupon attained right knowledge, 
goes on to attain, to get rid of attachment and aversion, right 
conduct ( samyakcaritra ). 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


■f^wftr f^TTcFF^: HU ^ II 


Those who have destroyed delusion, understood the Reality 
through the acquisition of right knowledge ( samyagjnana ), and 
are determined to stay resolute, must take recourse to right 
conduct (samyakcaritra). 
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^R^HMcfcb I 
■^TPRTT^rT ^iP^HISFf II ^6 II 

Conduct based on ignorance can certainly not be termed 
“right”. It is for this reason that adoration of conduct is 
preached to be proper subsequent to the attainment of right 
knowledge (samyagjnana) . 

^frT-SRT: HhWHM^JmR^UIId., I 
UcbdcbNNfailcM f^T^T#TWT^f rRT II ^ II 

Right conduct (samyakcaritra) is achieved by abjuring all sinful 
activities of the body, the speech, and the mind. It is devoid of all 
passions, untainted, unattached to any alien substance, and 
very nature of the soul. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” p. 30-31. 
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<£kTT ^fcT I 


Verse 48 


3FT^TcTT%fW: cfi: TJ^: HMdX II ^ II 

- tft-^t w\ f^fxT #1 3 ft^Tf^ x rT T ff ti f^frr fr 

Weft t f^ f^ft Mdl'dHk'H T^\ cFt TTTf^ 3#f#^T t 

i^HI cfrh ^ <Ml3rf ^<=11 c(vWI i?? 3T 9 4RT 'TO 3 -IfTi | 

With the destruction of attachment (raga) and aversion ( dvesa ) 
there is self-annihilation of the causes of demerit (papa), like 
injury (himsa)-, without the desire for a reward, who would ever 
be found serving the kings? 

Explanatory Note 


The state of desirelessness, i.e., to be without attachment and 
aversion in respect of desirable and undesirable objects, is the 
surest way to shun demerit. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

snn^qfer: w tHiidlni Tr^rit^frT i 

PjHHWPM TT^T: II '*'* II 

From the transcendental point of view (niscaya nay a), non- 
manifestation of passions like attachment is non-injury 
(ahimsa), and manifestation of such passions is injury (himsa). 
This is the essence of the Jaina Scripture. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 35. 

Acarya Pujyapada, in Istopadesa, says that due to dispositions of 
attachment and aversion the soul is driven into a state of weakness 
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resulting in the clinging of karmic matter, virtuous and wicked, 
with it. And, as a consequence, it wanders in the four states of 
worldly existence. 

tMI^!b|^q|^5jH^|cbbfu|cb4u|| I 
3^Hld^irf%rf ■3TTcT: WTTWT II ^ II 

Our soul, due to nescience (ajnana), keeps on pulling either end 
of the long rope - one end symbolizing attachment (raga) and 
the other aversion (dvesa) - and, as a consequence, whirls round 
in the cycle of births and deaths (samsara) for a very longtime. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse ” , p. 37. 
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Verse 49 





I 


MIMyunfdchl^fr f^TfrT: W Wf^T II ^ II 


kiihi^isf - wwft wN x n T r ^ t rt^' (wm 3t«rt ^m \ ) 
T^fftTF, 3Tf?f (^),^flft (^1) (3W) 

TffaW (f^ffo) #TT^Tf^ w wrii 


For a person endowed with right knowledge, getting rid of the 
conduits of demerit (papa ) comprising injury (himsa), falsehood 
(anrta), stealing (steya), unchastity (abrahma), and attachment 
to possessions (parigraha), is right conduct (samyakcaritra) . 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 



IDS-* II 


Desisting from injury, falsehood, stealing, unchastity, and 
attachment, is the (fivefold) vow. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra” , p. 93. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 


^TIIdltHdci^HIdTrlilld^^d: dRil^d: I 
cblrt^cbdVlididSTfT^ ^TFTT II *o II 


Depending on whether it is complete or partial, abstinence from 
injury, falsehood, stealing, unchastity, and attachment, conduct 
is of two kinds. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 32. 
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-gcBcT faebci dcH«bci NcR^-RudMI^ I 
3HJfKTUjj* fachd WTITnrrf II II 

^ 3Tk ^ 

WT^tl 3 WPA\ M RjJ £1 3 faw gW ^ OT 

i sfk ^ 3nf^ qRii^^cw ijs^sjf ^ fd^r-^ifcr (^^i-^Tfer) 
^TT'll 

Conduct (caritra) is of two kinds, from its being complete 
(sakala) or partial (vikala). The homeless ascetic, without any 
possessions, observes complete conduct and the householder, 
with possessions, observes partial conduct. 

Explanatory Note 

Acarya Umasvami’s Tattvarthasutra: 

^VWefdhujl^d) || \9-3 II 

(The vow is of two kinds), small and great, from its being partial 
and complete. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra” , p. 93. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

cblrHlfad-dl TlPdTIKWWT I 

TTT ^ob^lRHRlR<dWWI*iMWobl ^rafrT II ^ II 

Ascetics who establish themselves in pure and absolute 
consciousness observe complete abstinence. Those who 
practice the path of partial abstinence are called sravakas (the 
householders). 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 32. 
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Jjfeujl tlJT fd^rMUM^U|fvi^l9ldl^cb WJI^ | 


3RT 



II ^ II 


TOTTTOSf - TO TOfe 3T0JWcT, TJTOcf 3^k %aTTTO TOT #T 

TO Tl i sfk TO #T TO ^ TOTllTO TOT Tl 'TOf, #T 3rfc TO Tl 
^TO TOl ^ t’l 

Conduct (caritra) for the householders is of three kinds - small 
vows -anuvrata, subsidiary vows -gunavrata, and instructional 
vows - siksavrata. These have been further subdivided into five, 
three and four categories, respectively. 


Abstaining from activity with regard to directions, country, and 
purposeless sin, periodical concentration, fasting at regular 
intervals, limiting consumable and non-consumable things, 
and partaking of one’s food after feeding an ascetic, are the 
minor or supplementary vows. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 




II II 


Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 101-102. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


TftTO ^ h J k i R j i TOif^r iror totoIto yfldiin i 


TOTOFTFT TOTTTOlcTOrfh MldHldliH II ^ II 
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Just as the encircling walls guard towns, similarly, sllavrata 
(supplementary vows comprising three gunavrata and four 
siksavrata ) protect the minor vows (anuvrata). Therefore, it is 
imperative for a votary to observe the silavrata too. 

Adapted from: 
Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 87. 
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Verse 52 


*$£5^: TTT^WT oyiRqumui^d q^frT II II 
WTRTTSf - ft^TT, ^3, xjffi, ^fteT (3TW) «fk TJ^f - ^T ^f 

■qiqf ^ f^w #tt ti 

Observance of the small vows (anuvrata) means to desist from 
gross forms of these evils - injury (himsa), falsehood (anrta), 
stealing (steya), unchastity ( abrahma or kusila), and attachment 
to possessions ( parigraha ). 
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R fedRd <MtKI 4: faguM: im^ || 

TTPTFRTSf - # dl Hi dldl (TR, c)dd sfk I d ) ^ <J>d, °h I R.d sfft 
stjtt^tt rr ttrtr ti rr Rfcff rtt ^ fi prctt i rtt %rt rt) 

WR (fTJR) ^R-ft^fT Tl f^W #TT 3T^ ^R^tl^d 
RF^ltl 

The knowledgeable declare the small vow of non-injury 
(ahimsanuvrata) to consist in deliberate avoidance of gross 
injury to mobile beings (trasa jiva) by the three kinds of activity 
(of the mind, the speech and the body), each by doing it (krta), by 
causing it done ( karita ), and by approval (anumodana). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

yH-dA4|J||d4|U|oi4M'TlMur f|w II II 

The severance of vitalities out of passion is injury. 

Jain, Vijay K. (2011), 
“Acharya Umdsvdmi’s Tattvdrthsutra ” , p. 99. 

Acarya Pujyapada’s Sarvarthasiddhi : 

The ten vitalities^ (life-principles) are the five senses and so on. 

1 The vitalities or life-principles are ten, namely the five senses, energy, 
respiration, life-duration, the organ of speech and the mind. The one- 
sensed lives possess four vitalities, the two-sensed six, the three-sensed 
seven, the four-sensed eight, the irrational five-sensed nine and the 
rational five-sensed all the ten. 
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The severance of the vitalities that are present (all the ten 
vitalities are not present in all living beings) is called injury. It is 
wicked as it causes pain and suffering to living beings. The 
qualifying phrase ‘arising from passionate activity’ is intended 
to indicate that mere severance of the vitalities is not wicked. 
“Even with the severance of life one is not stained with the sin 
of injury. ” Again it has been said thus in the scriptures: “When a 
monk goes on foot with carefulness, sometimes small insects get 
crushed under his feet and die. Still there is not the slightest 
bondage of sin in his case. From the spiritual standpoint, 
infatuation is called attachment.” Now, has it not been 
admitted that mere passionate attitude even without the 
severance of vitalities constitutes violence? “He who acts with 
negligence commits injury whether death is caused to 
organisms or not. And he who proceeds with proper care does 
not contract bondage of karma by mere injury.” Yes, it is true. 
But there is no inconsistency in this. Even in the case of the 
person with negligence there is severance of life-principles at 
least in thought. It has been said thus in the scriptures. “He 
who has passions causes injury to himself by himself. Whether 
injury is then caused to other living beings or not, it is 
immaterial.” 

Jain, S.A. (1960), “Reality”, p. 196-197. 
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cAldMlfl : I 


34I^Rc|KU||fn 



:XT3^T \\V* II 


Tf f^Td ^ ^RT, ^TTdT, T ffeT 

^TT, aqfacfr m RTRT sfk 3WR TRRT (3T*M SfteT ^TT) 3 W 
aqfcRRtl 


Mutilating limbs, binding, beating, overloading, and withhold- 
ing food, are the five transgressions of the small vow of non- 
injury (ahimsanuvrata) . 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 



: II V9-^ II 


Binding, beating, mutilating limbs, overloading, and withhold- 
ing food and drink. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvdrthsutra” , p. 103. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


MUNIS’ Tfa: xr^ir^l^d^Pd II ^ II 


The five transgressions of the vow of ahimsa are: mutilating 
limbs, beating, binding, overloading, and withholding food and 
drink. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 119-120. 
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bR cR[frTR XRT^crr^fd UcMMfa | 




II II 


TTIRFRTSf - Rt T^Jcd ^13 RTf R W-i ®il<rldl i? R ^FRl ^ ^vfRTRT i? 
RRT TiRT TER *ft R TRR ®il<Rdl I? 3^lT R ^TKt TT ifvfRTRT i? Rt ^<1 Rft 
fREfR ^ f^ RTEht RTI fsFJRT RTl TEJER T^JEf 3TFER RR TRTR 
ST^ffcT 'HR|uj ) 5ld RiR^ tl 


Excellent men call the small vow of speaking the truth 
( satyanuvrata ) as neither telling nor prompting others to tell a 
gross untruth and also not telling or prompting others to tell a 
truth that may injure others. 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

SITTRfRRHh’jdH, II ' 9 -** II 

Speaking what is not commendable is falsehood. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra” , p. 99. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

RfRR WR^bTRRRfRRTR' iRRlRR pcbblo I 
ddddufa fRRPR R^RT: TJpR RTRTT: II W II 

A statement, made out of passion, that is not commendable, 
should certainly be known as falsehood. It has four 
subdivisions. 

Note: The four subdivisions mentioned in the text are: 1) a 
statement that negates the existence of an object that is 
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existent; 2) a statement that affirms the existence of an object 
that is not existent; 3) a statement that pronounces the 
existence of an object as another object; and 4) that speech 
which is condemnable (garhita), sinful (savadya), and 
unpleasant (apriya). Condemnable (garhita) speech comprises 
statements which may be spiteful and contemptuous, harsh, 
nonsensical, useless gossip, and also those contrary to the 
Scripture. Sinful (savadya) speech comprises statements which 
may be prompting others to engage in piercing, splitting, 
beating, ploughing, trading, or stealing, as such activities lead 
to the destruction of life. Unpleasant (apriya) speech comprises 
statements which may cause in others discomfiture, fear, 
regret, enmity, grief, hostility, or anguish. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 61-65. 

Jain, Champat Rai provides the following explanation: 

The ascetic’s vow of truthfulness, it may be stated here, is of 
unbending rigidity; but as the present work is only concerned 
with the layman’s duties in life, it does not describe the nature 
of the more austere vows. The use of the word ‘gross’ in 
connection with this vrata enables the householder to avoid its 
breach by relating stories, writing works of fiction, diplomacy 
and the like. The reason why truth with a tendency to cause 
affliction, is to be avoided needs no explanation. There are 
many occasions when speaking out truth causes unmerited 
suffering to others, and clearly silence would be golden in all 
such cases. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, p. 28. 
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Verse 56 


TTHTRITSf - fts^TlFP^T, T^HdlteMH, %pT, ^-^sT fTPsRT sfk 

^rr to ^ tot tott, ^ tot tftoprt ^ arfrop; ti 

Perverted teaching, divulging secrets of others, calumny 
(malicious misrepresentation of someone’s words or actions), 
forgery of documents, and misappropriation of deposit made by 
another, are the five transgressions of the small vow of speaking 
the truth (satyanuvrata). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

II V9-^ II 

Perverted teaching, divulging what is done in secret, forgery, 
misappropriation, and proclaiming others’ thoughts. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra ” , p. 104. 

Acarya Pujyapada’s Sarvarthasiddhi : 

Perverted teaching is misdirecting another who is on the path of 
prosperity and salvation. Divulging a secret is revealing what 
has been done in secret by a couple. Forgery is preparing false 
records prompted by others in order to cheat others, by 
affirming that one has said and done things which one has not. 
Misappropriation is taking for oneself gold and other things 
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entrusted to one’s care by an other f . 

The last is guessing others’ thoughts by their posture, facial 
expression, etc., and proclaiming these out of envy etc. These 
are the five transgressions of the small vow of speaking the 
truth. 

Jain, S.A. (1960), “Reality”, p. 207-208. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



-iJWIMSUcMH 



II ^. 6 * II 


Perverted teaching, divulging what is done in secret, forgery, 
misappropriation, and proclaiming others’ thoughts, are the 
five transgressions of the vow of speaking the truth. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 121. 


1 When a person deposits certain things with another, and later on 
takes less than what he had deposited, the other person confirms it 
and takes the rest for himself. 
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cfT xrf^Trf cTT flPdfMd cTT Mf I 

^Frfrr^ra'^r^' d^ob'vr^fl'AiiF^M'K'mnH, u w& n 


tferse 57 


TTHTF^rrsf - ^jt TTi |[T, ^ I[T 3T?^T ^ |[IT 37^f ( 3T?MT 

£R) ^ pTdT |[T "d c^TTT i? •sfk "d favul ^TR ^tT *ft %TT i? 

(^T) 3 mRc^MI a*qf^3J-4Muj9ld il 

The one who, unless given, neither takes for himself nor gives to 
anyone else anything that has been kept, dropped, or forgotten, 
is said to be observing the small vow of non-stealing 
( acauryanuvrata). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

3K-dldH TrRnT II \S-^ II 

Taking anything that is not given is stealing. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra” , p. 99. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

^PddlufHI Tfjpjf l|RU£HI TTRrTTTmMcl I 
drtlAJil' TTcT TT f|w ~3Vm ^drdld^ II *03 II 

Driven by passions, taking anything that has not been given be 
termed as theft and since theft causes injury, it is himsa. 

3T$rf unjy{ WTTT TT% srffgTT: Wi I 

irrfrr tt 7 m y 1 u 1 M ^ff ?m ^rrr 11 ^03 n 
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All possessions of men are their external vitalities. Anyone who 
deprives others of their possessions, therefore, causes 
destruction of vitalities. 

ffTTFIT: XT dl^lpA: W ITcT TTT I 

TT^xit II II 

There is no exclusivity between himsa and theft (wherever 
there is theft, there is himsa). When a person takes something 
that belongs to others, passion is the underlying cause and, 
therefore, himsa must take place. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 68-69. 
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TSRTt J wl < I fl aTT: I 

#rrfiicb^ifimi oert^tt: ii ^6 n 


Verse 58 


- 4twj, kcr#^, favk, ^rafk^r kr knfe 
PdPdHH, ^ ■qk ^'idl'J^d k 3feR f| 

Prompting - by self, by others, or by approval - an act of theft, 
appropriation of stolen goods, unlawful dealing in goods, mixing 
genuine goods with imitations, and using false weights and 
measures, are the five transgressions of the small vow of non- 
stealing (acauryanuvrata). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

WHyql J lddl^.dldHrclh^l-dird5bh^Hlfe- 

qiHl^HUrd^MchoMcl^UI: || VS-^VS II 

Prompting others to steal, receiving stolen goods, under-buying 
in a disordered state, using false weights and measures, and 
deceiving others with artificial or imitation goods. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 104. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

yPd^Moiici^K: kdMdfddlidldHH, I 
IMf^ll&llfdshq^HlfllchqMchtuI II ^ II 

Deceiving others with artificial or imitation goods, abetment of 
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theft, receiving stolen goods, under-buying in a distorted state, 
and using false weights and measures, are the five 
transgressions of the vow of non-stealing. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 122. 
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TTT M^KP^fri: WdUfM^dWlPM II II 

wrorsf - # wrq wl hw ^ hifrof ^ Tr% a eft ^ wwh wr t 
3fk h ^FRf ^ WT ^F5m i, W¥ WhlWT 37WWT TWTOTTh hTh WTT 

jH IJ |9l Cl 1?l 

The one who, out of fear of demerit (papa), neither himself 
cohabits with another man’s wife nor prompts others to do that, 
is said to be observing the small vow of being content with one’s 
own wife (parastrityaganuvrata). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 


II II 


Copulation is unchastity. 


Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 100. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


STcRTTfcT Wh f^FTT WTO TTcfr W^TWTW II ^o\9 II 


Unchastity (abrahma) is copulation arising from sexual desire. 
There is all-round injury to the living in copulation and, 
therefore, it is himsa. 


ft fd'dcbc'HhU 

frith w II Ho II 
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Men who, because of attachment, find it impossible to give up 
sexual attraction to their wives, should at least take a vow to 
abstain from sexual contact with other females. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 71-73. 
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3|^facrrs |ch<U|H^5b1^l^l<i^^lMddq : I 
$<c|RebHWH ^'I'Wfil TT3^T oifdKm'l: || ^o || 

srofei, fcijid^Ni sfk 

^R+MIHH, 3 W ^ 3^TR tl 

To bring about marriages, perverted sexual intercourse, lewd 
actions and speech, excessive lustful desires (even for one’s own 
wife), and intercourse with an unchaste woman, are five 
transgressions of the small vow of chastity (parastri- 
tyaganuurata or brahmcaryanuvrata) . 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

cbWdlsUfaPH^II: II II 

Bringing about marriage, intercourse with an unchaste 
married woman, cohabitation with a harlot, perverted sexual 
practices, and excessive sexual passion. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 105. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

3wRj|^rH4)jRhl ^<c|Rcb4l: ^ || II 

Excessive sexual passion, perverted sexual practices, bringing 
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about marriages of others, intercourse with unchaste 
unmarried or married women, are the five transgressions of the 
vow of chastity. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 124. 
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Verse 61 


MRfadMRii*: wift^mRm'UHmi'fM n ^ n 

TTTRFRTSf - VR-WH 3^ FfTW mRr|U| 3rf«W H 

iftcl #T T MRRldMRil* 3T?^T ^imRhiui FTR FTT 3Fpcf ^tcTT tl 

Giving up desire for obtaining more than the limits set by oneself 
for possessions like wealth and grain is the observance of the 
small vow called possession-limiting vow (parimitaparigraha - 
anuvrata) or desire-limiting vow (icchaparimana-anuvrata). 


Acarya Umasvami’s Tattvarthasutra: 

FfTHF: II II 

Infatuation is attachment to possessions. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 100. 

Acarya Amrtacandra’s PurusarthasicLcLhyupaya: 

^TT-R^f FTR^T oRu^l I 

RVld^dlutf 'R^5f F FR^RiWR: II W II 

Infatuation, certainly, must be known as attachment to 
possessions (parigraha). And the passion of attachment, which 
comes into existence due to the rise of delusion, is infatuation. 


Explanatory Note 



: dRilj^W I 


TTTFSTt iWcIH -RpTTTfR fef II W II 
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Characterization of attachment to possessions (parigraha) as 
infatuation is all-inclusive. Therefore, a person who has 
renounced all possessions, but under infatuation, certainly is 
‘with possession’. 

^ciPd ddi i 

SJ^fcT f%TT iWIWI M^?PdPn-d<cW II W II 

The assertion that infatuation is attachment to possessions 
(parigraha) would mean that there can be no external 
parigraha. It is not so because infatuation is instrumental in 
all external possessions (parigraha) as well. 

(Jcwidc£|||ld: HHcdPtil^Hlid | 

dWHdcbNIdlUII cb4il^U| iWPbrl II W* II 

This may seem to be overlapping (possessing anything is 
infatuation). It is not so; when passionless (higher order) saints 
take in karmic molecules, there is no attachment, and, 
therefore, there is no infatuation. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 73-75. 
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r:Xl^rcT^r% II ^ 


- ^iddl^H, 37fcraW, 3#t^FPT, sfk 

3#^l<dl^d, 3 W3 MRil^MRH|U| 3Tpcf ^ *ft fdftdd 

^mti 


Putting servants or animals to work for long hours, hoarding of 
articles, being amazed and disconcerted at earnings of others, 
being greedy in spite of sufficient profits, and overloading of men 
and animals, are five transgressions of the small vow of 
possession-limiting (parimitaparigraha-anuvrata). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

Exceeding the limits set by oneself with regard to cultivable 
lands and houses, riches such as gold and silver, cattle and corn, 
men and women servants, and clothes. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 105-106. 

Acarya Pujyapada’s Sarvarthasiddhi: 

‘Ksetra’ consists of fields in which corn is grown. ‘Vastu’ is the 
habitation or place of residence. ‘Hiranya ’ means stamped coins 
of precious metals. ‘Szmarna’isgold. ‘Dhana ’ consists of wealth 
such as cows. ‘Dhanya’ denotes corn such as rice, wheat etc. 
‘Dasidasa ’ means men and women servants. These are in pairs, 
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ksetravastu, hiranyasuvarna, dhanadhanya, and dasidasa. 
‘Kupya’ includes silk, cotton cloth, silken garments, 
sandalwood paste etc. The householder takes a resolve as 
follows, ‘With regard to these, my possessions shall be only so 
much and not above the limit.’ Exceeding the set limits with 
regard to these out of excessive greed constitutes the five 
transgressions of the vow of limiting one’s possessions. 

Jain, S.A. (1960), “Reality”, p. 209. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Cgczrczr ilddHio MRniuilfdcbUI: XT2J II W II 

Exceeding the limits set with regard to houses and land, gold 
and silver, cattle and corn, men and women servants, and 
clothes, are the five transgressions of the vow of limiting 
possessions. 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 125-126. 
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q^jU^dPiSRTr PufdsbMUI'l: ibcdPd fHcHlch | 

WrafsKydUII f<oM V TTt f cT'JSRt II II 

TTTWITSf - 3Tf^TR T^cf W 3WJ^\ ^ft ^7T wfvffai 
Weft t (%ft f) t^Rrtf apff^-WT, 3#M, TTfccn 3TTf^ ^T 
( *J4^t) sfk ^P^r^oh mtr wr^tti 

Observance, without transgressions, of the five small vows 
(anuvrata) by the householder, is a treasure that bestows on him 
heavenly abode characterized by clairvoyance (avadhijnana), 
eight miraculous qualities like anima and mahima, and a divine 
(transformable - vaikriyika ) body. 
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imft SR^cJ^cT cIlR^uifdd; W: I 
RW mi I Ml: || ^ || 

TrFTRTTSf - W7M TFT dl^ld, RR FTfRRl RFT 

TRRFTR, cufui^^ sfk ^ 5FFT Tl SRJ^rf R 

RRR ’^TT ^ 3#?TC FTl WR tl 

The low-caste (candala) Yamapala because of his steadfastness 
in the observance of the small vow (anuvrata) of abstinence from 
causing injury (himsa), setha Dhanadeva of abstinence from 
falsehood (anrta), Varisena of abstinence from stealing (steya), 
the merchant-daughter Nili of abstinence from unchastity 
( abrahma or kusila), and prince Jayakumara of abstinence from 
attachment to possessions (parigraha), had risen to worshipful 
status. 
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II ^ II 


TrFTRTTSf - 3^ ^T^T, Wm afk TOTO sffc TO^TOid - 

3 ifc 5 RT tt ftrnft; ■qrrff 4 to ^ t - ^ 


The merchant-wife DhanasrI, the house-priest Satyaghosa, the 
tapasa (practitioner of penance), the guard-policeman (named 
Yamadanda), and Smasrunavanita (nickname, meaning ‘butter - 
on-the-moustache’ of one setha Bhavadatta), became symbols of 
notoriety, in that order, for extreme dereliction of the five small 
vows 0 anuvrata). 
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3 M ^qufl-dm : II ^ II 

fimi^isf - p ^ ^ T=ra-?qFT, pet-c^ft sfk 

F^-rTFT ^ Tim FTF 3Tgj^?ff FTl c£ 31TF gd j p| cf^ fl 

The Most Excellent saints call abstinence from the consumption 
of wine (madya), flesh (mansa) and honey (madhu), together 
with the observance of five small vows (anuvrata), as the eight 
fundamental virtues ( mulaguna) of the householder. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

r^logMtrdchlAhlddoMirH TTSTtm II ^ II 

Those who wish to renounce himsa must, first of all, make effort 
to give up the consumption of wine, flesh, honey, and the five 
udumbara fruits (the five udumbara trees are Gular, Anjeera, 
Banyan, Peepal, and Pakar, all belonging to the fig class) . 

W FFT hl^dP^TlW IdWld §pfp i 

rdPfdSJpf ^fNT ftTTmf^T^TTcTTfrT II ^ II 

Wine deludes the mind and a deluded person tends to forget 
piety; the person who forgets piety commits himsa without 
hesitation. 


TTTTTFTT sT^TT didHi dirnR^d W I 
TfH rim fi'HI ■H'Jlldrlc>c(^4|H s II II 

Wine is the birthplace of many creatures that owe their 
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origination in liquor; those who drink wine, therefore, 
necessarily commit himsa. 

ffPTPT: TT^rNn: P^sfd P VK^f^^dl: II ^ II 

Pride, fear, disgust, laughter, disliking, grief, sex-passion, and 
anger etc., are bywords for himsa; and all these go together with 
wine. 


pfpPT yiUirdyidl^lPHi'lcdpTlR^d dtPMI 

pro P^idwroid ypt^lddiRdi ffpr u ^ u 

Since non-vegetarian food cannot be produced without causing 
destruction to life, therefore, one who eats flesh necessarily 
commits himsa. 


Ichci PpfcT PTO roP^P PrTOT pf^PPPPT^: I 


pprfp PPfcT f|PT 



II ^ II 


Eating flesh of animals like buffalo and ox, which have died of 
themselves, also involves himsa due to the destruction of 
numerous subtle, unevolved, spontaneously-born living beings 
0 nigoda jlvas) contingent on it. 


3PPTrofPPPPirofpfpPPWdT^pfP^f^ I 
PldcdH'ldPdbrl^rlldldl IdhldHIH II II 

Subtle, un evolved, spontaneously-born living beings (nigoda 
jivas) of the same genus originate constantly in pieces of flesh, 
whether raw, cooked, or being cooked. 

3JTPT PT PPPT PT tdlcffd P: Pl^lfd PT (MfvidOs>fiH. I 

P ld*jPd PddPdfPd fpP? P^pftppfrjfaTP || $6 || 

One who eats raw or cooked pieces of flesh, or touches them, 
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causes the destruction of large clusters of subtle, unevolved, 
spontaneously-born living beings (nigoda jivas) constantly 
gathering together. 


F> ^TcrfrT c^ffcfc I 
WJ ^T: TT ^frT II ^ II 


It is likely that even a small droplet of honey in the world will 
represent killing of honeybees. The senseless person who 
consumes honey is responsible for grave himsd. 


fcHlidd'qt P^MI^I UrFTTTST J N cH I d I 

cT^Tfd qcrf?T f|W rT^iaiWfnpTf WRT II \So II 

The person who consumes honey which drops down from the 
honeycomb on its own, or that obtained through some trick, is 
also responsible for himsd as, in both cases, destruction of 
subtle, unevolved, spontaneously-born living beings (nigoda 
jivas), generated in honey, is caused. 


■qSJTM HcHld idly Id ^ P^lPd^ddWI: I 

^fcHT rT^nf II V9* II 

Honey, wine, butter, and flesh, these four substances provide 
media for growth of microbes and are, therefore, not suitable 
for consumption by a votary. These substances inhabit subtle, 
unevolved, spontaneously-born living beings (nigoda jivas) of 
the same genus. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 44-51. 


Thus ends the third part called 
Right Conduct - Small Vows (anuvrata) 
of the Ratnakarandaka-srdvakdcdra, 
composed by Acarya Samantabhadra Svami. 
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Section 4 

Right Conduct - Subsidiary Vows {gunavrata) 


^ ^rftgqhlMhmuiH^ I 

^ d u I l<h U| MIMI^lPd dUlddl-yidi: || ^\9 || 

- cfl‘ 8 f c h<^ c l 33T1R ^rFT 31TcJ *^rl J J i u ll ^ 

rot t^sra' rr sfk RTOTdRqfOTOT rti 

RRdti 

Since the three vows - of abstaining from activity with regard to 
direction ( digvrata ), of abstaining from purposeless sin 
(anarthadandavrata), and of limiting consumable and non- 
consumable possessions ( bhogopabhogaparimanavrata ) - 
enhance the value of the eight fundamental virtues (mulaguna) 
of the householder, these have been termed as the subsidiary 
vows ( gunavrata ) by the Most Excellent saints. 
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fc**cM4 H fulfil Id ob'rcij'dl^ orfH 'MIWlfM I 
tfgr'cajl II II 

TrFTRTTSf - H<un4^ Wll t^frT ^ f^TT#' ^ TT^ ^ 
W^J stfm Wf ^iwtt/ w TRFTT TT^FF} ^tt 

■RfWT ^HT f^fcT im 1 1 

“I shall not participate in activities beyond set limits in different 
directions,” to make such a resolve, for the rest of one’s life, with 
a view to curb even subtle sins (beyond the set limits), is known 
as the vow of abstaining from activity with regard to direction 
( digvrata ). 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

■gf^SJFT ^yfa<^4ilkl* UcfdlU4fa?T%: I 
Tnwf^rr f^Kj: ch4cA|| fcKfrHfcl'clfHdl II ^ II 

Taking a resolve not to participate in activities beyond set limits 
in directions, like east, and demarcating boundaries with well- 
known reference objects, one should take the vow of abstinence 
with regard to directions (< digvrata). 

IjfrT <4p£4dbM | 

^chdl^hPcI^l^clrM^^l^d ■^xrfiT II ^6 II 

A person who thus confines his activities within the set 
boundaries, since there is total absence of indulgence in the 
excluded region, follows the vow of complete ahimsd there. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” p. 88-89. 
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Verse 69 


TrwFsjTsf - <v?il R^nsff ^ H^ihd 4 yPrioa 
(^FM) , dTd-^TdT 3fk %3R fl 

The limits are set with reference to well-known oceans, rivers, 
forests, mountains, villages, and marks of yojana* (a unit of 
length measurement), in the ten directions**. 


* Some basic units of length measurement are as under: 

24 utsedhangula = 1 hatha 

4 hatha = 1 dhanusa (also known as danda or nddi) 

2000 dhanusa = 1 kosa 

4 kosa = 1 yojana (conventional) 


While referring to continents, oceans and cosmic distances, Jaina 
cosmology employs the measure of mahdyojana (therein termed as 
yojana only) which equals 500 conventional yojana. Thus, when the 
Scripture refers to the diameter of Jambudvlpa as 1 lakh yojana, it 
means 50000000 conventional yojana or 200000000 kosa. 


**The eight directions of the compass - north, south, east, west, 
northwest, northeast, southeast, and southwest - plus the upward 
and the downward make up the ten directions. 
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3}cr£| < u N | M y fd PcK ^ d I Pn SMKAid W I 

MAdR^lddMRuifdlJUJddlTd yMil^ II 'So || 

ftmi^jisf - Rj^dT ^ w to ^ ^ arpcr r#^t 

^ TO[ TJ^T TOTf ^ft f^ffrl ^ ^ ^ ^ H^lddY TT|TOT ^ 
WSffitl 

Because of cessation of even subtle sins in the regions outside 
the limits set in the vow of abstaining from activity with regard 
to direction (digvrata), the men observing this vow virtually 
observe the great vows (mahavrata) outside their set limits. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

^fcT dfddl dfefdfd | 

^chdlfldMrcH^l^cidl^flldd II ^6 II 

A person who thus confines his activities within the set 
boundaries, since there is total absence of indulgence in the 
excluded region, follows the vow of complete ahimsa there. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya” p. 89. 

Jain, Champat Rai explains: 

One naturally cannot commit gross sins where one is not 
present in some way, whether directly or indirectly. But 
inability to be physically present in a place does not prevent one 
from sinning in thought in respect of the objects of that place. 
The observance of the digvrata, however, enables one to avoid 
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even sinning in thought in respect of those places which one 
cannot reach. Hence, it is said that the observance of this vrata 
enables the layman’s vows to approach the five maliavratas of 
asceticism, in point of merit, beyond the limits fixed for his 
movements. In other words, the digvrata places a layman on an 
equality with an ascetic in respect of the regions of space lying 
beyond the boundaries determined by him for his physical and 
mental activity. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, 

p. 34-35. 
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^TT^f^crsnrr^'Wdw ycbvto 11 

TTFTT^to - M^lte'MHIcRui to, TTR, W, to ^ to Tl 

3hc^-c 1 3T^STT ■gp<f irq^ 7f|TT cR7 1% 1to^> 3Hprdrc| ^tT fdto 17 ! 
^FRT vft to^T t, to RTfeFTfF ^ toTFT WTsR ^ ^\^\i ^ to 
tot- ^RHT to to t'l 

Since the malignant (pratyakhyana) class of conduct- deluding 
passions become extremely quiescent, to the extent that even 
their existence seems doubtful, the votary (the one observing the 
vow of abstaining from activity with regard to direction - 
digvrata) is said to be virtually observing the great vows 
( mahavrata) outside his set limits. 

Explanatory Note 


Karmas bound with the soul have the tendency to interfere with its 
natural functioning. Due to the influence of the karmas, the soul 
gets into a state of weakness and then acts in a manner inimical to 
its natural tendencies. The affinity between the soul and the 
karmic matter may be explained by the fact that the former is the 
knower and enjoyer of the latter. The soul is the enjoyer, and the 
matter, the object of enjoyment; hence the relation between them is 
that of the subject and the object. The interaction between the soul 
and the matter can take place only when the former is actuated by a 
desire for the enjoyment of sense objects, and, conversely, matter 
can affect the soul only when the soul is rendered vulnerable by its 
passions. The man under the influence of karmas cannot resist 
temptations and falls prey to four types of passions - anger, pride, 
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deceitfulness, and greed. As a consequence of the rise of passions in 
the soul, physical matter gets bonded with it, transforming itself 
into karmic matter, which then becomes known as the karmas of 
various kinds. 

The four types of passions, mentioned above, are subdivided 
into four classes each according to their potency: 

1. anantanubandhi - most malignant: that which leads to 
endless cycle of worldly existence owing to wrong faith. 

2. apratyakhyana - highly malignant: that which arrests 
even partial abstinence of the householder. 

3. pratyakhyana - malignant: that which enables the 
householder’s vows to be observed but stands in the way 
of the more rigorous vows of the ascetic. 

4. samjvalana - gleaming: that which disturbs perfect 
conduct. It gleams along with self-restraint or even in its 
presence self-restraint shines. It only debars the soul from 
pure self-concentration. 

The potency of the four classes of passions has been likened to a 
line drawn on stone, on earth, on dust, and on water, respectively. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse” , p. 87-88. 
Jain, Champat Rai elucidates: 

Anger, pride, deceit and greed are the four principal kinds of 
passions (kasayas). They are dealt with under four different 
heads in the Jaina Siddhanta, according to the degree of their 
intensity. The intensest, called the anantanubandhl, is the 
worst kind and prevents the acquisition of Right Faith itself; the 
intenser type, known as the apratyakhyana, obstructs Right 
Conduct altogether and hinders even the observance of the 
minor vows of the householder; the intense, designated the 
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pratyakhyana, enables the householder’s vows to be observed, 
but debars one from the mahavratas of asceticism and the 
higher forms of meditation; and the mild one sahjvalana only 
stands in the way of pure Self-contemplation (sukla dhyana). 
The destruction or subsidence of the first type leads to the 
acquisition of Right Faith; of the second, to the adoption of the 
householder’s vows; of the third, to the observance of 
mahavratas ; and of the fourth, to sukla dhyana, which is the 
cause of omniscience and nirvana . 

This verse refers to the subsidence of the pratyakhyana type 
which reduces the intensity of passions to the samjvalana 
degree. These, as the acharya points out, are of such a mild type 
that often it is difficult to say whether they exist or not. 

Jain, Champat Rai (1917), 
“Ratnakarnda-srdvakdchdra (or The Householder’s Dharma)”, 

p. 35-36. 
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^)dcblRdl^<frt||J|fd M£Wd M^dl^ II ^ II 


Verse 72 


Hlhl^JIsf - ft^T 3#FF ■qpsf x fT T ff ^tT TR, WT, ^FT Tl ^?TT cfFT, 
^FTftd, SH^Hlddl 3 FTFT ^RT MHdfcRd 3^ T pT^TFT^cff WT^ff ^T 
«i ■^Ttl 

Abstaining from the commitment of five kinds of sins (injury, 
falsehood, stealing, unchastity, and attachment) by way of doing 
these by oneself, causing these to be done, and approval when 
done by others, through the three kinds of activity (of body, 
speech, and thought), constitutes the great vows (mahavrata) of 
celebrated ascetics. 


Explanatory Note 

Fourteen stages of spiritual development (gunasthana) 

The Three Jewels (ratnatraya) of right faith, right knowledge, and 
right conduct, together, constitute the path to liberation. Belief in 
the nine substances as these are is right faith. Knowledge of these 
substances without doubt, delusion or misapprehension is right 
knowledge. Being free from delusion and passions is right conduct. 
Omniscience is attained on the destruction of the deluding, the 
knowledge-obscuring, the perception-obscuring and the 
obstructive karmas. As long as the deluding karmas are very 
powerful, spiritual progress is very slow, if not impossible. How are 
the deluding karmas destroyed? The potential soul becomes a right 
believer and with growing purity of thought activity, starts its 
journey of spiritual progress. 
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From the empirical point of view, souls are divided into fourteen 
classes or spiritual stages (gunasthana). 

Acarya Pujyapada’s Sarvarthasiddhi delineates the fourteen 
spiritual stages (gunasthana) as under: 

1. mithyadrsti - deluded 

2. sasadanasamyagdrsti - downfall 

3. samyagmithyadrsti - mixed right and wrong belief 

4. asamyatasamyagdrsti - vowless right belief 

5. samyatasamyata - partial vows 

6. pramattasamyata - imperfect vows 

7. apramattasamyata - perfect vows 

8. apurvakarana - new thought-activity 

9. anivrttibadara-sdmpardya - advanced thought-activity 

10. suksmasamparaya - slightest delusion 

11. upasanta-kasaya - subsided delusion 

12. ksina-kasaya - destroyed delusion 

13. sayogakevali - Omniscient with vibration 

14. ayogakevall - non-vibratory Omniscient 

It is clear that real spiritual progress starts only after the 
acquisition of right faith. The sixth stage (gunasthana), called 
pramattasamyata, is the first step in the life of a Jain monk (muni) 
as he embraces the great vows ( mahavrata). In this stage, the great 
vows are tinged with gleaming passions (samjvalana kasdya) which 
though do not hinder self-restraint but prevent the acquisition of 
perfect conduct (yathakhyata caritra). 
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WTRTT§f - 37?H TFIK Tl SFK, ## cT^TT fofer (TRFT 

faf^TTl) W\ #fTT3Tf ^jT <ird^H ^FTT, afc ^T #TT 

sfk^t if ^kT3ff^T Hf ^FTT, ^ -qfk ^ 3#^R tfT ^ tl 

Violating limits set for movement in upward, downward or 
horizontal directions, enlarging the set limits, and forgetting the 
boundaries set, are the five transgressions of the vow of 
abstaining from activity with regard to direction - digvrata. 

Explanatory Note 


Acarya Umasvami’s Tattvarthasiitra: 



Exceeding the limits set in the directions, namely upwards, 
downwards and horizontally, enlarging the boundaries in the 
accepted directions, and forgetting the boundaries set, are the 
five transgressions of the minor vow of direction. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 106. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Exceeding the limits set with regard to directions is a transgres- 
sion. This, in short, is of three kinds - transgression upwards, 
transgression downwards, transgression horizontally, such as 
climbing a mountain, descending into a well and entering a 
cave, respectively. Enlarging the boundaries in the accepted 
directions out of greed is the fourth transgression. These 


123 


Ratnakarandaka-sravakacara 

transgressions arise from negligence, infatuation or attach- 
ment. Forgetting the limits set is the fifth transgression. These 
are the transgressions of the vow governing the range of one’s 
actions in the ten directions. 

Jain, S.A. (1960), “ Reality ”, p. 210. 
Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Tf^rTT: II II 

Exceeding the limits set in the directions, namely upwards, 
downwards, and horizontally, enhancing the set boundaries, 
and forgetting the boundaries set, are the five transgression of 
the first supplementary vow with regard to directions 
(digvrata). 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 127. 
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sr&Rrf i 

^Kqujm^<u^ 9 id f^^rsnnn^r: 11 m n 

- 9 RT to ^ -r^ft Tfr r 4^b«^iR 

(fTO3Tf) 4faT 4 ^cR RRl^R-Tftcf RNTOR 4 TOR TR, RRR, 
TOT cpt RcffRRf 4 fRW #f Rt 3H#RT59R RR^ tl 

To abstain from purposeless sinful activity (of the mind, the 
speech, and the body), even within the limits set under digvrata, 
is known by the best of ascetics as abstaining from purposeless 
sinful activity - anarthadandavrata. 
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W|: UMKTsr44ifm«f<i/^H<U^8RT: II ^ II 

WK^T, 3TIEZJFT, afk 

5RT^pqf, W3[ cfit 3HS^rr^ cf^ tl 

The best of ascetics call preaching of sin (papopadesa), giving of 
things that cause injury (himsadana), evil thoughts 
( apadhyana ), listening to undesirable stories (duhsruti), and 
negligent activity (pramadacarya) , as purposeless sinful activity 
-anarthadanda. 


Explanatory Note 

Acarya Pujyapada’s Sarvarthasiddhi: 

That, which leads to sin without any advantage, is purposeless 
sin. Desisting from such activity is to be free from purposeless 
sin. Purposeless sin is of five kinds, namely evil thought, 
preaching of sin, negligent activity, giving of hurtful things, and 
listening to undesirable stories. Wishing how others may suffer 
from victory, defeat, punishment, bondage, mutilation, 
confiscation of all possessions and so on, is evil thought. 
Preaching sin is using words which incite others to cause 
sufferings to animals, to pursue commerce and activities 
causing injury to living beings and so on. Intoxicated activity is 
cutting trees, digging the earth, sprinkling water and so on, 
without any purpose. Giving hurtful things such as poison, 
thorns, weapons, fire, rope, whip, stick and so on is the fourth 
kind. The fifth kind is listening to or teaching of stories which 
provoke injury, lust, etc. 

Jain, S.A. (1960), “ Reality ”, p. 203. 
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^snw^: vm: WtNt: TTR^q^T: II \9^ II 

WTRTTSf - ■q^Tf W\ HjdlH ^RPR, ft^T, 

3fk wr 3ufd qT^rrsff ^ WT ^FTT, wtoi ^FT 

3 TT§fcn^ TTRTT ^ tl 

To give sinful advice in regard to cruelty to animals, trade, 
injuring others, occupation, and deception, is to be known as 
preaching of sin (papopadesa), the first-named limb of 
purposeless sinful activity -anarthadanda. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

rci^Nirui^htn^rM^^irvivM^rciHi -^rtr i 

mn maidin' cbdir^dPd n w n 

Those who live on knowledge skills (astrology etc.), trade, 
writing, agriculture, service, and art and craft, should never be 
given sinful advice. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 91. 
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UKd' r^5l -dVH I H I<1 HI H, I 

fpn^PT ^clRd W: II V9V9 || 

fllhl^isf - WK^lft* RTR ( cT^TT dK^I^I 3TTf^), 
(rToTSTR) , 4ffldl (cT^fj 3#0 , 3lfR, wfl (RTT RRl, RRT 

3TTf^) , f^f 3fk TfTRR 31Tf^F ftTTT ^ RTRlf ^ ftTTTRR TPT 

RT 3R?fRR f| 

To pass on instruments of injury ( himsa ) such as axe, sword, 
spade, fire, knife, poison, and chain, is to be known as giving of 
things that cause injury (himsadana), the second-named limb of 
purposeless sinful activity -anarthadanda. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

PddtUI^McMUlHI fpTTTfT: mR^sUHI^ II V™ II 

Make efforts not to pass on instruments of himsa, such as knife, 
poison, fire, plough, sword, and bow, to others. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 92. 
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crsjcT^I J 1 1 ^ M f TO 3 1^ : I 


3 TT&A|'H'MMSZTR 



f^RT: 11 ^ II 


TmrRTTsf - f^RFm h f^r ^ ^ to*t trot ^ ^r, tor 

3fk Stffc TO sfk TFT c£ TORT xpr^ft TOf^ TO fTOTTO TO ^ 
TOTTOR TOTO 3H4TO TOf tl 


To entertain thoughts like killing, keeping in captivity, and 
cutting off limbs of someone out of aversion, and about another’s 
wife out of attachment, are called, by the masters of Jaina 
Doctrine, evil thoughts (apadhyana), the third-named limb of 
purposeless sinful activity -anarthadanda. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

R chdl^HlpM f%TOT: ONTO TOR TOJ II Vi\ II 

One should never engage oneself in thoughts such as hunting, 
victory, defeat, battle, adultery, and theft, as sin is the only 
outcome of such evil thoughts. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 90-91. 
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%5T:«b'^^dl* ^frTr^^^:^rT^frT II V9^ II 

TTHTF^ITSf - 3TTT**T, T fftW, tilS’H, fTT^TTc^, ^T, TFT, 3 h $*<*>!< 3|fT ^TFT 
^ ^RT f^TT ^ chc^Ptld ^TF ^TTWf FTT TfFTT ^:^fcT TFT FTT 
3HS^rr^f| 

Listening to literature that has stories of occupations, worldly 
possessions, daring acts, crooked beliefs, hatred, affection, 
pride, and sex-passion, that defile the purity of the mind, is to be 
known as listening to undesirable stories ( duhsruti ), the fourth- 
named limb of purposeless sinful activity - anarthadanda. 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

<mifeeU^HHI* ^bdchSi|Hln4)a|cl4HHIH, I 
T cbdMH cfTcffa 


II 9 vo 


One should never listen to, collect, or learn, evil stories that 
arouse passions such as attachment, and are largely 
nonsensical. 

Jain, Vijay K. (2012), 

“Shj'i Amritachandra Suri’s Purusarthasiddhyupaya” , p. 92-93. 
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Verse 80 


TmTRTTsf - fw^n ■qpft, 3 #^t sfk ^ ^t strwt ^tftt, 
cUfMfd ^tT #^TT, T^RT ^THT sfk ^Kf ^ ^PFTT, ^T TRT tr! OT^Rlf 
"TFT^ SRsfcrrg; f| 

Purposelessly digging the earth, sprinkling water, lighting fire, 
blowing air, cutting plants, moving around, and causing others 
to move around, constitute negligent activity (pramadacarya), 
the fifth-named limb of purposeless sinful activity - 
anarthadanda. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

feFTPJf ^ II ^ II 

Digging the earth, uprooting trees, trampling lawns, sprinkling 
water, and also plucking leaves, fruits and flowers, should not 
be done without purpose. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 91-92. 
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3?^^ ^rrfl^Tof oERtoft : II II 

TmTRTTSf - TFT cfft cft^RTT ^ f# TO fir 3^fTO of^FT TOTT, 

Tfit TO^T TOTT, «M«=bc|K TOTT, cfit TTOt ^T 3#PTT TTW 

TOTT 3fk WFR ^T f^fK f^-q; f^r f^ft c&tf ^T TOIT, ^ 

■qro 3H2^rr^9fH ^ 3feR ti 

Vulgar and lewd tongue, indecent gesticulations, loud and 
garrulous outbursts, accumulation of too many consumable and 
non-consumable sense-objects, and indulging unthinkingly in 
too many activities, are the five transgressions of the vow to 
abstain from purposeless sinful activity -anarthadandavrata. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 



II ^9-33 II 

Vulgar jokes, vulgar jokes accompanied by gesticulation, 
garrulity, unthinkingly indulging in too much action, keeping 
too many consumable and non-consumable objects, are the five 
transgressions of the vow of desisting from unnecessary sin. 

Jain, Vijay K. (2011), 
“Acharya Umdsvdmi’s Tattvarthsutra ” , p. 210-211. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Employing vulgar language mixed with laughter out of 
excessive attachment is the first transgression. The same 
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accompanied by undesirable gesticulation is the second. 
Indulging in meaningless and unrestrained talk out of 
arrogance is the third. Indulging in too much action without 
considering the object is the fourth. Accumulation of 
consumable and non-consumable things beyond one’s needs is 
the fifth. These are the five transgressions of the vow of 
refraining from purposeless sin. 

Jain, S.A. (1960), “ Reality ”, p. 211. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

II II 

Uttering obscene words, making inappropriate gestures, 
keeping surplus of consumables and non-consumables, 
garrulity, overindulgence in thoughtless activities, are the five 
transgressions of the vow of refraining from purposeless sin 
( anarthadandavrata) . 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 130. 
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II 6? II 


ftWI^JIsf - FftfocRfofF 3T?M ^IMRHIUI 3WJ3R (3TSMT 
mRji^mRhiumci) t\ Fftw ■5f»t wfci ^ fro-TF«Rft 


TFT ^ ^ ^ft 3)mirbdT ^rr ^ ^ ^ fFT^ ydMd^cf *ft ^f^ff 
fsrnf ^tT mRJ|UH ^FRT mWFFRRFTq FFT RiT TjqgfF tl 

Within the limits set for possessions under the possession- 
limiting vow (parimitaparigraha-anuvrata) or desire-limiting 
vow (icchaparimana-anuvrata), to further set, with a view to 
attenuate craving for the objects of sense-pleasures, limits on 
the possession of consumable and non-consumable sense-objects 
is called the vow of limiting consumable and non-consumable 
possessions ( bhogopabhogaparimanavrata ). 


3rfSFFZT cJ^ddT^' WyiRwhfll ^Tcrftr II \\\ II 

Himsa takes place to a votary (with partial vows) due to the use 
of consumable and non-consumable objects and not due to any 
other reason, therefore, realizing the true nature of substances, 
he should limit the use of consumable and non-consumable 
objects as per his capacity (bhogopabhoga parimana). 


“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 103-104. 



Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



Jain, Vijay K. (2012), 
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Verse 83 


^Tcj^n- mFUmomI Tfmj- #3^: i 

r: f^T: II 6^ II 


TTRTF^TSf - ^3R, ^5T 3Hlfc<4) TH^ff ^qj f^RT ^1 ^>T 

WRT ^ ^ ^T '|"^"rfl ^fRi ^ -jffTT ^ fqTT ^ ’sfr^T i? 
^ <PT J Tl 7 Ti?l 


Among the objects, like victuals and clothes, which provide 
enjoyment to the five senses, those which can be enjoyed only 
once are called consumables ( bhoga ) and those which can be 
enjoyed repeatedly are called non-consumables ( upabhoga). 


Explanatory Note 


Acarya Pujyapada’s Sarvarthasiddhi: 

Consumable things are food, drink, perfume, garlands of 
flowers and so on, which can be enjoyed only once. Garments, 
clothing, ornaments, beds, chairs, houses, carriages, horses, 
and so on, are non-consumable things, as these can be enjoyed 
again and again. 

Jain, S.A. (1960), “Reality”, p. 204. 
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i PmOm i 

TTST^r c|^14 r^H^Kufi VRUlMM'MIrt: II 6* 


WTRTT§f - wff WT ^fr TTRT fir £RT 3TFT 

ftTTT ■qf^K ^FT ^ fm 3k PITT, rT^TT TPR PiT 

pfrpTT ^ fw\ pfqrr ^ i i 


The householders who have taken refuge in the Holy Feet of 
Lord Jina should abstain, for the sake of ridding themselves of 
injury to mobile beings, honey and flesh, and for the sake of 
ridding themselves of inadvertence, wine or liquor. 


Explanatory Note 


Acarya Pujyapada’s Sarvarthasiddhi: 

The householder who desires to avoid gross injury must always 
abstain from honey, meat and wine. 

Jain, S.A. (1960), “Reality”, p. 204. 
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dcHldPd^cbfW 4dchf^HlcWc|^H.|| ^ || 

TrFTRTTSf - 33VWR 3^k ^ ^ET *N¥ ^T few #1 ^ Tfgft, 1 JtvU 
3^T, T^sR, %T ^ 17R 4 t ^ R7R M 

^ 3TR -q^TsI Ht SfRPFf it £RT RpR t'l 

The householders should also refrain from consuming items 
such as radish, green ginger, butter, buds and flowers of margosa 
(neem), and orris (kevada) that do little good but cause destruc- 
tion of a large number of mobile beings. 


Explanatory Note 


Acarya Pujyapada’s Sarvarthasiddhi: 

He must also renounce flowers like jasmine and white lotus, 
ginger, roots, etc., which are the seats of infinite organisms and 
which are fit to be called infinite-bodied. Very little advantage is 
derived from these, in spite of considerable injury caused. 

Jain, S.A. (1960), “ Reality ”, p. 204. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

IfcbgpM yPdMHb I 

cbJUlidhpNlUli i|R^U|Hd*dcbldHlh II W II 

Since the destruction of vegetation containing single-bodied 
group-souls ( anantakaya vegetables - the ones which infinite 
jivas adopt as their one and common body) causes himsa of 
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infinite jivas, therefore, all such vegetables must not be con- 
sumed. 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 105. 

Jain, Champat Rai gives the following explanation: 

The green roots and vegetables mentioned are forbidden on the 
ground that each of them is the abode of more souls than one; 
and butter is objectionable on account of its becoming the 
incubator of a certain kind of germs on a large scale within a 
very short time of its preparation. Jainism allows butter to be 
used by its followers only within an hour or so of its churning, 
though ghee (clarified butter) may be eaten at any time before it 
becomes unwholesome. The reason for this is to be found in the 
fact that butter becomes sterilized in the process of clarification 
and therefore unsuitable as a breeding ground for germs. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)” , 

p. 39-40. 


138 


^Jlrf I 

3Tfwf^KTT f^^fdfcmi|I^Ji|l<9ld ^rafrT II 6 *k II 


Verse 86 


Trr*TR]T$f - ^ OR^ 3H Pi C<1— ^ Pb d «+> < Ift ^'Hchl sSl-S sfk T^T 
i? ^T fWT ^ ff 

Vow should be taken not to consume victuals which although not 
forbidden but are unsuitable for consumption (particular to 
each individual), and those which are not worth the 
consumption; only intentional abstention from an object of 
sense-indulgence is called avow (vrata). 

Explanatory Note 


Eatables which although may not have been forbidden but are 
unsuitable for any reason, like being deleterious to health, need to 
be given up by a votary. Things, like cow-urine and milk of she- 
camel, which are considered unsuitable for consumption in refined 
cultures should also be left out from the individual’s list of 
consumables, under a vow. Such a resolve to renounce even those 
things which one does not consume normally will augment the 
householder’s small vow of ahimsa, the foundation of all vows. 
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Mw fclfedl t^TT I 

iWT: LlRfadTOMl ^|c|^lc|*^flr^ II 63 II 

WTTTOTSf - #TO 3Tk TO#TO ■% ■qftiTM TOT TOTTOTOT fw? ## TOT #t 
TO # TOTOTOTfTO t ( 3TTOTT yPdMlRd t) I TO# TO TOM TO qfTOTO 
# TOffTOcT t TO fWT t TO# TOT TOtTOT TO^TO ^ %# TOTOT fTOTO TOTO 1? 
TOTOTTOTOTTTOtl 

Restrictions on the use of consumable (bhoga) and non- 
comnsumbale (upabhoga) objects of sense-indulgence are set in 
two ways: when a time limit is specified, the restriction is called a 
niyama, and when there is no time limit (i.e., the restriction is 
for life), it is called a yama. 

Explanatory Note 


Consumables (bhoga) and non-consumables (upabhoga) which are 
forbidden in the Scripture must be renounced for life (yama). 
Objects of sense-indulgence which are not forbidden should be 
renounced either for life or for a specified period of time (niyama), 
depending on own strength and situation. 
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dl^Hc|f|H^b|um^aif|'jndJn^M II II 

3M f^n T^rft ctt Rafr Tnri^sr^R ctt i 
ffcl chlHMRP^TMl UrMHsMH IU^ II 

4iim-Misf - RFH, RRRt, W, RTF, rIrf shiP^m, TJF, R?TT 
RFT, ■5R5T, 4)IH^c|H, RFfa 4r ^ fWT R - 3TF5T, 

fHRFTlft, 3T?^TT^R^,-q37FR,RF^ (^RTR), 3T§MT 
3RR (l£: RRT) , fR H°bK RRR ^ t^^IFT "'jfe RIFT °b<dl 'H'HiIh 
R lwracf 4 fWT ITlFT tl 

Imposing time restrictions, say, for stipulated hours, for a day, 
for a night, for a fortnight, for a month, for a couple of months, or 
for six months, on activities or objects such as food, conveyance, 
couch, bathing, toiletry, flowers, betel leaf, clothes, ornaments, 
sexual intercourse, danceroom music, and singing, is called a 
niyama. 
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Ratnakarandaka-sravakacara 

Pd t|i| fdkldl 3 H ^ H fM Pd t Pd dl Pd d m H^raT I 

flWI*dl3f - f^r Tl #1 T 3T>tfdRRR 31FR WTT, 

Rtf if; fwff RR-RR RRRT RRdT, RcfRFT fwff 4 3#RR 
RFRFTT WTT, ^ fwff 3}f?RF ^TT WTT, 3fk RcfRFT I' 
3RRRT 37RffxF R 3^RR RRFT (FtRRT ^RTT ^ yfd^K Rit RRFTf 
R Rff) , R RTR ^ 3}fRRR R^ RT?t f I 

Not having a sense of withdrawal (or indifference) for the venom 
of sensual pleasures, thinking over and over again of sensual 
pleasures enjoyed in the past, excessive preoccupation with on 
hand sensual pleasures, intense craving for sensual pleasures, 
and enjoying sensual pleasures obsessively, are the five 
transgressions of the vow of limiting consumable and non- 
consumable possessions (bhogopabhogaparimanavrata). 


Thus ends the fourth part called 
Right Conduct - Subsidiary Vows (gunavrata) 
of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 
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Section 5 

Right Conduct - 
Instructional Vows ( siksaurata ) 

^iiochif^ich uinhich ■gt^silMcndl W I 
^1 <3*4 fold'd I fa ^rdlR fy|bi|fa II W II 

nnTRTrsf - ^Md+Ifoicb, 
f^r^rracT M ti 

Vows of abstaining from activity with regard to region 
(desavakasika), periodic concentration (samayika, also 
samayika), fasting at regular intervals (prosadhopavasa), and 
offering food and other suitable objects and service to an ascetic 
(vaiyavrtya), these have been termed as the four instructional 
vows -siksavrata. 


* WrTHsRcllH) % ‘uihPW RK wfr\ fsF*n tl PdHMIH 3 ‘WTlf^T’ 

yr^; iMfcki ii 


Ratnakarandaka-srdvakdcdra 


^Iidchirvich* i 

y^MU|9ldHf yfd^lil PdVIMHI II ^ II 

ftwi^Jisf - ^ srracpf mRiRh wi ^ ^kt 

(pR?RT 4 RftfTTcT) (8^ ^T) TRFfa %RT ^FTT 

^iNcbi^i+5id 

Restricting further, on a day-to-day basis or for a limited period, 
the field of activity only to certain regions out of the earlier fixed 
directions (under the vow of abstaining from activity with 
regard to direction - digvrata), is called the vow of abstaining 
from activity with regard to region ( desavakasikavrata). 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

rTTTfb liRpiui' iiminumcHLiidcFidlHiH i 
TrfRSJFT idddcMd chtuild fdTRuf ^TTrT II II 

Within the limits (set in digvrata ), one should again fix limits 
specifying a village, market, house, street etc., for a fixed period 
of time, and abstain from activities outside the new limit 
(desavrata 1 ). 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 89-90. 


1 Desavrata limits the field of activity still further than in the case of 
digvrata. Besides, digvrata is taken for one’s lifetime whereas 
desavrata is taken for shorter periods. 


144 


Verse 93 


5vilc|cbjfvicbW WPd #RT d'iicjc^'l : II ^ II 

kiihi^isf - TTUT^diftcb 3w4 (^rfe:) w, ^t#, sfk ?£r, 

^[, ^FT 3fk #3pff ^fr ^INc^i^lcb %^rT9[H ^ afc 

TOftl 

Supremely austere ascetics declare that limits are set under the 
vow of abstaining from activity with regard to region 
(desavakasikavrata) with reference to a well-known house, 
street, village, field, river, forest, or yojana - mark (yojana is a 
unit of length measurement, see page 1 15 ante). 
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^VilcIcbjfvicbW W|: chMMfsr WT: II X* 


^ ^tTcT Wm ^Ft tkr 
("^ HI?) , 3T^R (W Hl-H), HIH, "^TR HIHI, 

m f^T) ^ RSJR (^R^jfrF 3T^^T 3 f^T) cf^ 

tl 


Most excellent ascetics have pronounced the time-limits under 
the vow of abstaining from activity with regard to region 
(desavakasikavrata) to consist in a year, two months, six 
months, one month, four months, a fortnight, or a lunar 
mansion (can be reckoned as one day, approximately). 
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Ul'MRfHI* RTrT: I 

^yijc|cbiTyi<*H Mgl'ddl'fa WIW?1 II ^ II 


Verse 95 


ftWI^JIsf - #RT3Tf ^ 3F^^FT ^ 3W\ TSJgl 3?ft TJ^T qM FFTf RiT 

to t! crft ^ ^ ^ ^tct wraq fe 

to^rnti 

Since the householder observing the vow of abstaining from 
activity with regard to region (desavakasikavrata) gets true 
riddance, outside his space-boundary, from the five gross and 
subtle demerits (papa), he is said to be observing, for that time, 
the great vows (mahavrata). 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

drchlcd FcWdhld: Pdi^Ol II II 

This way, desisting from activity in a vast region for a fixed time 
period, the pure-minded effectively renounces, for that time 
and space, all himsa, and, therefore, must be deemed to observe 
the vow of complete ahimsa. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 90. 


147 


Ratnakarandaka-srdvakdcdra 

Cl quiyi^HiH I 

^VllcIcbjfvIcbW 3^ II ^ II 

kiihi^isf - ^3 rt),-^^ht, sttwt 

Tl WTT), WfWTfxF 

RlsIHl), sffc (-q?«R 3TTf^ WHT), ^ ^ ^IWoblfillch 

^ ti 

The five transgressions of the vow of abstaining from activity 
with regard to region ( desavakasikavrata ) are sending someone, 
making sound so as to attract attention, asking another for 
activity, showing oneself, and throwing clod etc. outside the 
region of one’s resolve. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

^M^HClbyy^lhVK^MI^MIdMclJId^rT: II II 

Sending for something outside the country of one’s resolve, 
commanding someone there to do thus, indicating one’s 
intentions by sounds, by showing oneself, and by throwing clod 
etc. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 107. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Ordering someone to bring something from a country outside 
his mental resolve, commanding someone outside the limit, ‘Do 
thus’, making known one’s intentions to someone beyond the 
limit by signs such as coughing, grunting, etc., by putting 
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Verse 96 


oneself in such a position as to be seen by persons on the other 
side, and by throwing clod etc. - these are the five 
transgressions of the vow of limiting the country of one’s 
operations. 

Jain, S.A. (1960), “ Reality ”, p. 210. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Midi I 

II W II 

Sending someone, sending for something, indicating by sound, 
showing oneself, and throwing clod etc., outside the region of 
one’s resolve, are the five transgression of the supplementary 
vow with regard to limiting the region of one’s activities 
(desavrata). 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 128-129. 
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3 *mWjfrF TO Mo-cJiyumV^^T^T I 

^mfiicb^Ttr vwPd 11 w u 

FnFTTOTSf - TOFF <# ^TTcTT TTOTO^TOiTOT FF TOTF ~ FFfcl ^ fIto 
3fk FTTO - FFjaf-TTO FT (FF, TOTO, TOF 3fk fR, TOfTO, ^Hkdl 
3) TRff x n x ff TO fTOFt fafiMd TO TOT TOFT TOFl TOT FFTfTOT FTF 
TO f^TTOTO TOFt tl 

The Most Learned ascetics have expounded that refraining 
completely (by way of doing by oneself, causing to be done, and 
approval when done by others, through the three kinds of 
activity - of body, speech, and thought) from commission of the 
five demerits (papa), at all places (within as well as outside the 
limits set under the vow of abstaining from activity with regard 
to region - desavakasikavrata) for a fixed time period, is called 
the vow of periodic concentration (samayika, also samayika), a 
limb of instructional vows - siksavrata. 

Explanatory Note 

Acarya Pujyapada’s Sarvarthasiddhi: 

The preposition ‘sam’ means one state of being. For instance, ghee 
becomes one with the thing mixed. Similarly oil also. To become 
one is samaya. That, which has oneness as its object, is 
samayikam. One attains the great vows when one practises 
samayika (concentration) at a particular place and time, since one 
is free from minute and gross injury and so on. It is argued that it 
would be perfect restraint and discipline (samyama). But it is 
untenable, as there is the presence of karmas or passions which 
arrest complete restraint. In that case these should not be called 
great vows. No. These are called great vows figuratively.. . 

Jain, S.A. (1960), “ Reality ”, p. 203. 
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Acarya Amrtacandra’s PurusarthasicLcLhyupaya: 

dT^NdfeTRcd <5^: UIHlRw,’ ^hPF{ II ^6 II 

After renouncing all attachments and aversions, and adopting a 
sense of equanimity in all objects, one should practise, many 
times, periodic concentration (samayika), the principal means 
to realize the true nature of the Self 

ddc|i>4 ^MHldhr^iddH I 

i£T: WT ^ firf ^mFI d^Ullil II W II 

Periodic meditation (samayika) must be performed, without 
distraction, at the end of the night and the day (early morning 
and evening). If performed at other times, it is not improper, 
and is beneficial. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 94-95. 

Jain, Champat Rai elaborates on the meaning of the verse: 

The samayika vrata is intended to be observed three times a day 
if possible; otherwise at least once daily. Its object is to enable 
the layman to abstain from all kinds of sins during the period of 
time fixed for its observance. The usual duration of the 
samayika vow is an antara muhiirta (a period of time not 
exceeding 48 minutes). During this period, which the layman 
spends in adoration and meditation, he vows to refrain from the 
commission of the five kinds of sin - himsa, falsehood, theft, 
unchastity and love of material possessions - with his mind, 
speech and body, in any of the three ways (krta, karita, and 
anumodana), both within and without the limits determined by 
him in connection with the desavakasika vow. 
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In performing samayika the devotee stands facing north or east 
and bows to the panca paramesthl. He then sits down and 
recites the namokara mantra a certain number of times, and 
finally devotes himself to holy meditation. This consists in: 

i) pratikramana, recounting the sins committed and 
repenting for them, 

ii) pratydkhydna, resolving to avoid particular sins in future, 

iii) samayika karma, renunciation of personal attachments, 
and the cultivation of a feeling of regarding every body 
and thing alike, 

iv) stuti, praising the four and twenty Tirthankaras, 

v) vandana, devotion to a particular Tirthankara, and 

vi) kayotsarga, withdrawal of attention from the body 
(physical personality) and becoming absorbed in the 
contemplation of the spiritual Self. 

As regards place, the samayika may be performed anywhere - a 
temple, private residence, forest and the like - but the place 
should not be a thoroughfare, nor one that is open to 
disturbance. A place with evil repute or unholy associations is 
also to be avoided. 

The posture for samayika may be either - 

i) padma asana, the sitting posture, with interlocked legs 
(the right one placed on the left thigh and the left on the 
right), the hands placed in the lap with the palms facing 
upwards (the right one being on the top), and with 
attention fixed on the foremost point of the nose; 

ii) kharga asana, the standing posture, with feet at a 
distance of about two inches from each other, the hands 
resting naturally by the sides, but not so as to touch the 
body; and attention fixed on the point of the nose as in the 
padma asana-, or 
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iii) ardha-padma asana, the semi -padma posture, which 
differs from the padma in respect of the position of the 
left leg, which is placed under the right thigh. 

The samayika may be performed in a reclining or even a lying 
down posture if one is unable, from illness or some other cause 
of a like nature, to sit up. The above postures are recommended, 
because they are the most conducive to bodily steadiness and 
firmness. They may appear hard to adopt at first, but they will 
be found to be surprisingly easy after a little practice. 

Jain, Champat Rai (1917), 
“ Ratnakarnda-sravakachara (or The Householder’s Dharma )” , 

p. 44-46. 
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Tjsfc^Tjfecn#«RT tRzf^oRFf ^Errftr i 

II ^ 


- STFFT ^ ''JTO ^t?T, TOT ^ TOT ^ 

TOt 3fk Wf^ ^ TTO TOt 3TTTT TOTtTOnfcR #=1) ^ TO TOt 
sffc TOTRT 3TOR (^) ^ ^ TOTfTO ^ TOT^T tl 


Learned sages have pronounced that the time for which the knot 
of hair on the top of the head is tied, the fist is closed, the knot on 
the piece of cloth is tied, or for which the padmasana, the 
kayotsargasana, or the normal posture can be maintained, is the 
appropriate duration for observing the vow of periodic 
concentration (samayika). 


Explanatory Note 


The verse can also be interpreted as referring to proper method for 
observing the vow of periodic concentration (samayika). The 
householder, as he gets ready for the samayika, should tie the knot 
of his hair on the top of the head, fingers clenched in the palm, and 
clothes properly set, so as not to cause any disturbance. The 
posture should be such that one can remain comfortable for the 
period of the samayika; the padmasana, the kayotsargasana, or the 
normal posture with legs crossed are most suitable. 

Jain, Champat Rai gives the following explanation: 

The idea of tying a knot in one’s choti (a tuft of hair on the top of 
the head worn by Hindus and Jainas) and the like, is not that 
the knot in itself is of any value or importance in the process, 
but that it implies a mental determination to continue 


154 


Verse 98 


meditation so long as it remains untied. The knot is merely 
intended to serve the purpose of the uplifted hand of a 
constable, and is a signal for the stoppage of all kinds of mental 
‘traffic’ which might interfere with steadiness and continuity of 
holy meditation. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, 

p. 46-47. 
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U W fa eb faogf cf%TJ cUfd^ xf | 
crrfq^ qft4fa<fa TO^RTT II ^ II 

WTRTT§f - ^ WTf^TSF T f^f% ^ RTW SfRRF c£ £RT 
tIw TRbFd 4, rr 3, rt rt ?r%mt r, (r^r) ^ afk 

■q^cf Rft TJTT Stffc -$ R^PTT I 

The householder should strengthen, with a cheerful mind, his 
vow of periodic concentration (samayika) by choosing for it a 
venue which is without disturbance - like an uninhabited place, 
a forest, a house or a religious dwelling, a temple, or a 
mountainous cave. 
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UWRh> orHliU^Mclj^ II 5>oo || 

TrFTRTTSf - dddlR W\ sfk W\ 3T^M cboj,Ndl 3 

pT^frT ^ ^ ^ PlcbWl' fafw ^Mc|m c£ f^T 

3T?^T l^H ^f^T (3fk 3^T WT ^ft) UIHRw> ^ ^HT 

The vow of periodic concentration (samayika) should be 
practised on the days of fasting, half-fasting (and on other days 
as well) leaving aside all worldly occupations of body and mind, 
with perfect tranquility. 
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uwfaeb yfdRjem* #Tcq^ i 

^dM^chMpM^U|chRUmc|^H^H || || 

TmTRTTSf - 3WTR ^ TftcT 3jfr ll/bmP^ SfRRF ^ £RT ftRTcRFT 
sufq -qf# wf Rft ^ rh rot ^ihPi* Rprf^q Rt rPr f¥?j 
37fRR ^TRT ^rm ^TTf^ I 

Overcoming laziness, and with deep focus, the householder 
should practise, in proper manner and on daily basis, the 
observance of the vow of periodic concentration (samayika) that 
is the sure means of accomplishing the five small vows (non- 
injury etc.). 
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■HmpMcb 'HKJ-'JTT: xriTUp ^ 'Hpn I 



W II 


ktmi^Jisf - Timfe ^ ^ttft p mpy Tfe TT^ft ■qfefF ( w 
cT^TT SF^) ^ f ^#TIT ^ET W TJ^T ^wf ^ ^ 

^ ^fcf ^T it TFFT Tffwl TO im 1 1 


Since the householder, when engrossed in the observance of the 
vow of periodic concentration (samayika), is free from all 
worldly occupations and attachments (external and internal), he 
at that time is like a digambara (sky-clad, nude) ascetic on whom 
someone has thrown, to cause him distress, a piece of cloth. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

RIN I Rich fSRTFTT I 

TTeriTT N^Ndi|b||p^rM II W II 

The householders, due to the absence of all sinful activities 
during the period of meditation ( samayika), observe great vows, 
although the conduct-deluding karmas remain in operation. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” p. 95-96. 
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Ratnakarandaka-srdvakdcdra 


yfidl bj K vmvicbM'O 4wr: i 

fim Pilch yfcNdl 3Tfl|c^c|l<^H^J|l: II || 

- 'HIHpIcfc Tit TK U I Tlct 6|) J ll Tit -C|‘-c|(^|c1| 

4rTrct #r, ?fm, ttt ■qfrwf 3fk ^wf Tit ^rt 

TflTT TT^I 

The householders adopting the vow of periodic concentration 
(samayika) should maintain absolute silence (mauna), rid 
themselves of all activity, and endure afflictions due to cold, 
heat, insect -bite, and any adversity caused by others. 
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Verse 104 


^'wfe^di'^fd sErra^fimR4cJi n x n 

fllhl^isf - wrf ^ 4 ftsfcf ^ET 3RFR ^TH ^ 3^RU|^i| 

3T^TF1, ^[f^RFT, 3^fc SHTeER^FT TFTR 4 

IwET^TTf sfrr T=fr^r ^ffft PcNdd 

The householder established in the vow of periodic 
concentration (samayika) should meditate thus on the nature of 
worldly existence: helplessness - “I am utterly helpless; 
relatives, friends, and wealth cannot help me in the midst of 
misery;” inauspiciousness (impurity) - “My body is the 
receptacle of impurities and the seat of unclean things;” 
transitoriness - “The body as well as the objects of the senses are 
transient like bubbles;” world is full of suffering - “He who 
wanders in the endless cycle of births and deaths undergoes 
millions of afflictions;” and all worldly objects are other than the 
Self - “All worldly objects are distinct from the pure Self.” He 
reckons that the state of liberation (moksa) has altogether 
opposite characteristics. 
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Ratnakarandaka-srdvakdcdra 


fimR4cbWlTriJmi cAfto TT3^r II II 

'Hmi^JIsf - TfTR, ^ to ^ (Isfr^t TJ^frT), 3RRT 

to stptrt, ^ tor wto tt Trmto ^ tornr trr to to ti 


Misdirected activity of the speech, the body and the mind, lack of 
earnestness, and lack of concentration, essentially, are the five 
transgressions of the vow of periodic concentration (samayika). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

ii ^>-33 ii 

Misdirected three-fold activity, lack of earnestness, and fluctua- 
tion of thought, are the five transgressions of concentration. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 108. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Activity has been explained as of three kinds. Action tending to 
evil is also of three kinds, vicious bodily activity, vicious speech 
activity and vicious mental activity. Lack of earnestness and 
fluctuation of thought are the other two. These five are the 
transgressions of the vow of concentration. 

Jain, S.A. (1960), “ Reality ”, p. 211. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 

cMHPH.-cHiini ^torto i 

^c^WM^dl: tofw xtovfidPM || \<\\ II 
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Verse 105 


Misdirected activity of the speech, mind, and body, lack of 
earnestness, and absent mindedness, are the five transgres- 
sions of the vow of periodic concentration ( samayika ) . 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 131. 
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Ratnakarandaka-sravakacara 

m4uwu(| *Hd©il: ■gWsrrq^TFR^ I 

^T^4c|^|^fu|| UrMl'lsMH* fld^lPTT: II || 

fllhl^isf - xi^il affc ^ f^T TR^T ^ '5f»t 

FT ^TR M ^ 3WTTf (3TCFT, RH, a?k Fffl) cRFT 
TFTdT TTfa^ftWR ^RFT ^if^l 

The householder who, with a view to strengthen and safeguard 
his vows, abstains for life from taking the four kinds of food - 
i) staples (asana) like rice and capati ; ii) drinks (pana) like water 
and buttermilk; iii) savory food (khadya) like sweetmeat; and 
iv) food for the taste buds (lehya or svadya) like catani and betel 
leaf - on the eighth and the fourteenth days of the lunar cycle, is 
said to be observing the vow of fasting at regular intervals 
( prosadhopavasa ), a limb of instructional vows- siksavrata. 

Explanatory Note 


Acarya Pujyapada’s Sarvarthasiddhi: 

The word prosadha 1 refers to the holy days in the lunar month. 
Abstaining from the pleasures of the five senses such as sounds 
and dwelling in the self in deep concentration is fasting 2 . It 
means giving up the four kinds of food. Prosadhe upavasa is 
prosadhopavasa, that is fasting on the eighth and fourteenth 
days of the lunar cycle. The fasting householder discards bodily 
adornments such as bath, perfume, garlands, and ornaments, 

1 prosadha : the eighth and the fourteenth days of a fortnight, the bright 
half and the dark half of the lunar month. 

o 

The five senses turn away from their pleasure of touch etc. and repose 
in the self in deep concentration during fasting. 
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Verse 106 


and spends his time in a sacred place like the abode of a saint or 
a temple or in his lonely fasting apartment, contemplating on 
pure thoughts by listening to or making others listen to the 
scriptures and refraining from injury 


For the sake of strengthening the performance of daily 
meditation (samayika), one must undertake fasting twice each 
lunar fortnight (prosadhopavasa). 

■3WFT II W II 

Free from all routine activities, and giving up attachment to 
own body etc., one should commence fasting from mid-day prior 
to the day of fasting (the eighth and the fourteenth day of each 
lunar fortnight). 


“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 98. 


Jain, S.A. (1960), “ Reality ”, p. 203-204. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


UWlfacb*H«bK yPdfddimirMd I 



Jain, Vijay K. (2012), 
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Ratnakarandaka-srdvakdcdra 

M'o'd'Hl* M I M H I fsb'if N M 0||U 1 1 ^ | 

nR^fd cfc^lld II ^o\9 || 

TmTF^rrsf - '^qqra ^ fqq qN) T rnTif qq, sqqqqr qrqq qqqT, Ticf) 

3Hll^ qq 'iHK^ ^tTHT, 3HlR ■y-'lP-^cT x RT^rf qq c^T qjTqT, 

^FTT qT ‘5^Tf ^ ^RT, FTFT qTRT, 3To5R-qjF3Jeb 

tjcr snfK tftht qqr qiqr tT qrq aqfq qq qfqqi, tr qq qiwq 

On the day of fasting, the householder should refrain from 
committing the five demerits ( himsa etc.), ornamentation, 
worldly occupations, use of fragrances like sandalwood paste 
and flowers, bathing, and also use of collyrium, and snuff. 


Explanatory Note 


Acarya Amrtacandra’s PurusarthasicLcLhyupaya: 

fSRcq rc^TbcWrd I 

TTtf^rTSffqTrT: chHPH I c| ^ H Jjjid fa PkPAd II ^ II 

One should retreat to a secluded place, renounce all sinful 
activities, abstain from indulgence in all sense-objects, and 
observe proper restraint over body, mind, and speech. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 99. 
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STcPHTW fq®RJ TO%TTOT I 
cfT ^OdMclfl^d^M: II ^06 || 


Verse 108 


ftmi^jisf - ^MTO TO TOT ^Tfw TOTfro ^tcT 13TT ?#TOt 3T^ 
TOT^ TOd) ^ TORT fro^ SHM-wfed "^TT 

T|TO TO ^ TOT T{ TOR ^1 

The fasting householder should drink through his ears, with 
great enthusiasm, the nectar of dharma (i.e., listen to the Holy 
Scriptures), or give it to others to drink; conquering sloth, he 
should remain engaged in the study of the Holy Scriptures, and 
meditation. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

^rf%TTOT fromf TOTORTOgfrofro: II SV# II 


The day should be spent in virtuous contemplation, and the 
evening in performance of meditation (sdmdyika). Subjugating 
sleep through self-study, the night should be spent on a clean 
mat. 

Jain, Vijay K. (2012), 
“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 99. 
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Ratnakarandaka-sravakacara 




WTITOTSf - TOT TO ^ 3WR (TOTOT, TOT, W 4t TOT) TO TOFT 
TORT TOTOR t, RTO TO RITOT TORT TO RTOTOT t, 3^T TO 
TOTOTT TOFT TO RK TOTOT ^ fTOT RTO TOT RtTOT TORT t TO fTOTO 
RRRTTORT TOTOfTTO tl 

Refraining from taking the four kinds of food for the whole day is 
called upavasa, and taking only one meal in the whole day is 
called prosadha or ekasana. That in which only one meal is taken 
on the day of undertaking (i.e., the day preceding the fasting 
day) and on the day following the fasting day, is called 
prosadhopavasa. 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

TOT: RtTOTOTO: fTOT dlTOlidcb PshTO^eMH I 

iR^fTOiTOTOf fTOroTO yi^4sMk u u 

Thus spending the night, in the morning, after performing the 
necessary duties of the time, one should engage oneself in the 
worship of Lord Jina with pious, inanimate objects (prasuka 
dravya), as per the prescribed method. 

TOTO TOlt 1TOTOTO TOTOT iRTOT fed) TO I hi TO I 
TOfrTTOTTOTORTTO* ^ TOTNrTOTTO || || 

Thereafter, the day of fasting, the second night, and the half of 
the third day, should carefully be passed in the manner stated 
above. 
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Verse 109 


^fcT ■ST: Nl^WWI^HWfd MRijcMUcbdUMsU: I 
7m rT^rff f^RTrf T^fqflw^T II W II 

The householder, who thus spends sixteen yamas (48 hours), 
free from all sinful activities, certainly observes the great vow of 
ahimsa during the period of 'prosadhopavasa . 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 100-101. 
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Ratnakarandaka-srdvakdcdra 

TrFTRTTSf - f^FTT sfk f^FTT ‘^TT 3^ ^ 3M4,<u|f ^ TTTOT 
TO7TT, Hd^lR ^rr TTT^TT 3fk TO 37Tf^ ^ fWTT cT^TT 3RKT 3^k 
3TOTOT f ^ TO ^^^frqTOT %ajTTO ^ ^ TO 3#^ fl 

Handling, without inspecting and cleaning, material and 
implements used in the worship of Lord Jina, excreting body 
waste, and spreading mats etc. without due regard for 
organisms, lack of earnestness, and forgetfulness, are the five 
transgressions of the vow of fasting at regular intervals 
( prosadhopavasa ). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

34yd4^f^diyhlMrHh?dHUWtlM5hhU|Hldt- 
II II 

Excreting, handling sandalwood paste, flowers etc., and 
spreading mats and garments without inspecting and cleaning 
the place and the materials, lack of earnestness, and lack of 
concentration. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 109. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Seeing carefully whether organisms are present or not is the 
function of the eyes. Cleaning is removing anything with soft 
implements. These two attributes are taken with utsarga and 
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Verse 110 


so on. Excreting waste matter from the system in a place 
without inspecting and cleaning it, taking materials such as 
sandal- wood paste, flowers, incense etc. intended for the 
worship of the Lord (Arhat) and the Preceptor, and cloth etc. for 
personal use without inspecting and cleaning these, and 
spreading mats and garments without cleaning the place, are 
three. Lack of earnestness in one’s essential duties when 
tormented by hunger, and lack of concentration are the other 
two. These five are the transgressions of the vow of fasting. 

Jain, S.A. (1960), “ Reality ”, p. 211-212. 

Acarya Amrtacandra’s Purusarthasiddhyupaya: 



Receiving articles, spreading mats and garments, and excreting 
without examining and cleaning, lack of concentration, and 
lack of earnestness, are the five transgressions of the vow of 
fasting (prosadhopavasa). 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya”, p. 132-133. 
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Ratnakarandaka-srdvakdcdra 


c^lcfcM d Mil'll <4 J JU|Pl£R^ I 


II \\\ II 


fimi^isf - qq-qq «r ^qq qqT |j4 ^ 

^TFft-g%qr ^ f^ f¥q, s^T 31Tfq TTRfq ^ 3^FTR yPddld 3^k 
yr^H^K q^t ^ Tftrq, qq-qr q^ qif qft q^ qt qrq fqqT 
qrqr f qq ^qp^q qrq qq %qiqq q^didi ti 

Acts of charity like giving of food, implements, or service, in 
proper manner, with the sole object of mutual increase in moral 
righteousness and without a desire for either a gift or a 
benefaction in return, to homeless ascetics who own the wealth 
of austerity and are treasure-house of virtues like right faith, fall 
under the vow of serving the noble ones (vaiyavrtya), a limb of 
instructional vows - siksavrata. 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

qprqqTsf WHuPdfHiT qrqq n \s-^6 n 

Charity is the giving of one’s wealth to another for mutual 
benefit. 

iqf^^^MMNrciylkiMP^N: II II 

The distinction with regard to the effect of a gift consists in the 
manner, the thing given, the nature of the giver, and the nature 
of the recipient. 
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Jain, Vijay K. (2011), 
‘Acharya Umdsvami’s Tattvdrthsutra ” , p. 111-112. 


Verse 111 


Acarya Pujyapada’s Sarvarthasiddhi: 

He, who moves from place to place without transgressing his 
self-control is called a guest (atithi). Or he, who comes on any 
day without any regularity or definiteness, is a guest. Four 
things are offered to the guest - food, implements, medicine and 
shelter. Pure food must be offered by the householder with a 
pure heart to the ascetic on the path to emancipation, who is 
earnest in practising restraint and discipline. Implements such 
as books which promote right faith and so on must be presented 
to him. Wholesome and proper medicine must be given to him. 
Shelter also must be provided for the ascetic with great 
devotion. 

Jain, S.A. (1960), “Reality”, p. 204. 

Acarya Amrtacandra’s Purusdrthasiddhyupdya: 

fafSHT<l<^MJ|e|dl j-cyfevlNW ^Id-^MId I 

cb^oillicl^^fdSJ^ *TFT: II W II 

Assimilating all the qualities required of a donor, and observing 
the correct manner of offering a gift, a householder must give, 
for mutual benefit, a portion of appropriate things to a guest 
saint, who is (naked^ ) like at birth ( atithi- samvibhaga vrata). 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusdrthasiddhyupdya”, p. 107-108. 


t A digambara saint is completely naked, like a child at birth. He is 
considered to be the most propitious recipient of charity. 
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Ratnakarandaka-srdvakdcdra 


c^NprlcilMHldU -q^TT: xf WITFIM I 



II \V< II 


TmTRTTsf - -h^j^RiR ijqf Tftfcr ^ 'H+d5id sfk 
RTRF wW ^ 37lf if RFTT-WT ^NPddi' ^ ^T RTTTT, 
(^TcW 3 gWlR'b ml ^T) ^RRT afk m «rt t^RRT RTRiTT t 
cf^-^qp^T d^dldlil 


Acts of compassion, out of one’s fondness with qualities like 
right faith, such as removing distress of any kind that may have 
caused to persons observing complete or partial abstinence, and 
serving them in all possible ways, including massaging their 
feet, are included in the vow of serving the noble ones 
( vaiyavrtya). 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 



3iPcHdf|UH^PtrilcHdlPcHd2J RcbdPcHdSJ || ^ || 


The recipients of gift (dana) must have qualities that lead to 
liberation - right faith, right knowledge, and right conduct. 
Depending on the level of their advancement on the path to 
liberation, the recipients are categorized into three classes: 
right believers without vows, with partial vows, and with great 
vows. 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 110-111. 
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^Tcnjo^: y Id M Pd : I 

3W*jHK^|U|W|A|[u||fat^ ^RTT II II 


Verse 113 


fiwi^isf - 3 TR cKlPdd) (T^TR^Tt), 31 MlR<h 

cT^fj JdiORcb -^jfe ^ Rfftcf ^TcfT ^ £TCT ■q^T-^TT ( ^>Ff) 

sffc ?M 31Tfd ^ smT'q Tl tftcT, -HH'MK^dlR ^ Tl ^TftcT TjM ^tT 
TJofop Wf 3TT^Rlfq ^ £TCT 4^f %RT « t ^ TORT 

Will 

Giving of food (ahara), by a donor equipped with the seven 
attributes (as mentioned in the Scripture) and purity of lineage, 
conduct and body, to holy ascetics, endowed with qualities like 
right faith and free from all household activities and 
occupations, observing the ninefold correct manner of offering a 
gift, is considered to be a charity (dana) under the vow of serving 
the noble ones ( vaiyavrtya). 

Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

gP^LhHH M 8 TT ^iPdPWMddH^drdH I 

^PdfeUPd^^Pd^ P'K^lRfdfaPd % did mill: || ^ || 

The qualities required of the donor are: no desire for worldly 
benefits, composure, earnestness, absence of the feelings of 
envy, despondency, glee, and pride. 

Mldldcbq^d I 

c||ckbWiH:^f^NU|^£gg‘ II W II 

And the right manner for giving of gift consists in: respectful 
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Ratnakarandaka-srdvakdcdra 

welcome, a high seat, washing the feet, worshipping, bowing, 
purity of mind, speech and body, and purity of food. 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 109-110. 

The first ahara of Lord Mahavlra after His renunciation 
( diksa ): 

After spending 30 years as youth (kumarakala), Lord Mahavira, 
reflecting on His past incarnations, decided to tread the path that 
leads to the end of the cycle of births and deaths. He contemplated on 
the twelve conceptions (baraha bhavana) - transitoriness (anitya), 
helplessness (asarana), transmigration (samsara), loneliness 
(aikatva), distinctness (anyatva), impurity (asuci), influx (asrava), 
stoppage (samvara), dissociation (nirjara), the universe (loka), rarity 
of enlightenment (bodhidurlabha) , and Truth proclaimed by religion 
(dharma). The Lord renounced all worldly pursuits and decided to 
adopt the supremely worthy Jaina asceticism in order to tread the 
path to liberation. Laukantika devas from Brahmaloka came down to 
worship Him. The Lord had, by birth, the first three kinds of 
knowledge, sensory (mati), scriptural (sruta) and clairvoyance 
(avadhi) and now He had acquired the fourth kind of knowledge - 
telepathy (manahparyaya). The Lord took to the observance of great 
vows (mahavrata) along with other attributes of asceticism and 
decided not to break His fast before the end of three days. 

Although the Lord had been enjoying inner happiness all the 
time, after three days of Holy Meditation, the former Prince set 
out, barefoot, with no vestige of cloth on His body and unmindful of 
the pangs of hunger, towards the town of Kulagrama, ruled by king 
Kula, to seek some kind of nourishment ( ahara) for His body so that 
it could withstand further rigours of austerity. King Kula’s 
happiness had no bounds when he suddenly saw such a divine, 
celebrated and accomplished recipient (patra) in his compound and 
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Verse 113 


rushed to welcome the Lord. He made obeisance to the Lord by 
circumambulating thrice and then bowed to Him by touching the 
ground with five parts of his body. He offered to the World Teacher 
an eminent, high seat. He washed with extreme devotion the Lotus 
Feet of the Lord and applied the water that had become sacred after 
coming in contact with the Lotus Feet of the Lord to his forehead 
and other parts of body. He worshipped the Lord with great 
devotion and with pure and pious eight substances. With utmost 
humility and purity of heart he bowed and pleaded the Lord to 
accept his offering. His affectionate devotion to the Lord had made 
his heart pure. By articulating the glory of the Lord, he made his 
speech pure. By performing the aforesaid bodily activities, he 
attained the purity of his body. He pronounced with sincerity the 
purity of food. This way, with nine kinds of devotion (navadha 
bhakti), King Kula gave the supreme gift of pure food to the 
greatest of all saints. The devas witnessed the event with extreme 
delight and in approval of the noble act of offering food to the Most 
Worthy Recipient, rained down choice gems, flowers, and fragrant 
water in the royal compound. They made cheering sound of 
“Victory! Victory!” and beat the heavenly drums. 

Jain, Vijay K. (2015), 
“Acarya Samantabhadra’s Svayambhustotra - 
Adoration of The Twenty-four Tlrthahkara ” , p. 210-211. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

WTt# I 


fadlfd ‘Sit FT cFST ^ % VTl^FT q^frT II W II 


How can a householder be not called greedy who does not offer 
food etc. to an ascetic, who is full of virtues and accepts gift 
(food) like a honeybee without causing harm to others, when he 
(the ascetic) visits his home? 
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Ratnakarandaka-sravakacara 


II W* II 


The ascetic should be offered food out of that prepared for 
family, with pure thoughts, without any indifference or regret. 
Such an act of giving gift (food) slackens greed, and is a form of 
ahimsa. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 111-112. 



Left: This typical posture - the thumb and fingers of right hand joined 
together and touching the shoulder -of a Jainamt/n/ indicates that he is 
now ready for partake of food. Right: As the householder sees him, he 
welcomes him with utmost joy, chanting, "O Lord! I bow to you, I bow to 
you, I bow to you; here, here, here; stop, stop, stop." 



As the muni stops, he is welcomed by the 
gesture of circumambulating him thrice. 
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Verse 114 


faf%TcT cRrf fcwiPSi 73R Jl^rdMcWHIH. I 

arfrTsfNf ufrf^Mfi ^rfsR-RcT wfr 11 w 11 

TTRTTRTSf - f^ER ^ f^RT VFFR ^ ^ ^ f ^ IRtR 

TjM ( 3 #f^T) cfr f^ f^TT 13 TT W^\ 

^ <i MlPSirl 3T^RT ^R$ ^ FR %TT 1 1 

Just as water, for sure, washes away blood, it is certain that 
giving of food (ahara) to homeless (free from all external and 
internal attachments) saints (called atithi, as they arrive 
without prior notice) washes away the heap of karmas that the 
laities amass routinely in performance of household chores. 
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Ratnakarandaka-srdvakdcdra 

Wclil^blfriWMirifsr^ II W II 
TmTRTTsf - cr ^ to: tor ■gM Rd toi ^ tot 

RR, 3HI^KlR ^ Tf RlR, (WTTO 3Tlf^) TO Tl 

t-H-HM, RfRd RvF^ '4ytt RR RlfcT RTF^ ^ 'blici-'yR^I RTFT 

fTOTOTtl 

The act of saluting the holy ascetics, repository of austerity, 
leads to birth in high or noble family, of giving food to prosperity 
and fullness, of attending upon them to respect and honour, of 
offering them devotion to beauty of person, and of praising their 
virtues to glory and renown. 
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f^fdddfHei c|<jcJW msHId chl^i I 

i-bdfd ^F^rfw Ylftr^rTTq; II n^ll 


Verse 116 


FTTHT^TTSf - Ff^TcT 4 FTF ^ f^TT f 3TT ^FT 

FtTF 3 -qt fF ^#3T^ FFTFT WM ^ fFT^ WTcR 
3Tk ^ra' FT ^5RT, FSJ F WFT FT FfftF, ^ FTft 3T^TcTfW 

FFT T FoFcTT I? - "^cTT i? I 

Just as a seed of Indian fig-tree (vata-vrksa), lying in good soil, 
produces, in fullness of time, a magnificent and lofty tree that 
provides to living beings soothing shadow and fruits, the act of 
giving, at a proper time, even a small charity (dana) to a worthy 
recipient (patra) yields desirable results of great magnitude. 
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Ratnakarandaka-srdvakdcdra 


^ I £ ITI q kid) fUjUcM'U 1 1 c| | f| ill ^T%^T I 

^ di^cM sfcl% ^rfflfij^d '^d<WI : II W II 

WTRTT§f - fcf^jR 3WK, 3iW} 3^k ^ 3WFT ^ *ft ^PT 


The learned ascetics say that the vow of serving the noble ones 
(vaiyavrtya) comprises four kinds of charity (dana) : giving of 
food (ahara), medicine (ausadha), implements* (upakarana), 
and shelter (avasa). 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

5^T rT^cT II || 

Objects which do not cause arousal of the passions of 
attachment and aversion, do not bring about non-restraint, 
pride, pain and fear etc., and result into advancement of 
austerities and study, are worth giving. 

r^Hlill: Wjfm rrt'msn Pn thMrl I 

dthldPriairddlui f^^||oMM<HU|il^bd^ || W || 


* A digambara saint is without possessions and does not ever require 
any worldly implements; his only companions are three implements 
(upakarana): the feather-whisk (picchl) - implement of compassion, 
the water-pot (kamandalu) - implement of purity, and the scripture 
(sastra) - implement of knowledge. 



Explanatory Note 
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Giving of gift wipes out greed which is a form of himsa ; 
therefore, giving of gift to a worthy recipient has been said to be 
renunciation of himsa. 

Jain, Vijay K. (2012), 

“Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 110-111. 



Adigambara saint necessarily carries with him the feather-whisk (picchT), made up of 
fallen peacock feathers, for clearing the to-be-used spaces and things like the 
Scripture, without causing injury to organism. 
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cKl U^Vi : TttWZ -^RTT: I 
^rlRJchc^W II W II 

'Hmi^jisf - aft^H wt^\ sfk - i\ ^ ^ 

^dl^cd ^ ^Fd t=TFT% ^ tl 

Stories of the king Srisena, the sei/ia-daughter Vrsabhasena, the 
learned Muni Kaundesa, and the boar (sukara), are illustrations 
of the four kinds of charity ( dona ) - giving of food (ahara), 
medicine (ausadha), implements (upakarana), and shelter 
(avasa) - respectively, under the vow of serving the noble ones 
(vaiyavrtya) . 
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M'R-cKUI* I 

cbW^fe cbW<lfePd qRr^^KI^ f^r^ll m II 

’HlUI’dl^f - $Hd<T> kit 3IT^T ^ ^dd t?Tdk yfdIVl HdkkT kit kktt 

kTct 3fk kiPT kit kTR kktt kTct 3nR^-d kk kt d< u l) k -HH-KI ^:lsft 
kit ^T ^ kTkft k^TT kkkT kri%k I 

In order to get rid of all kinds of distress, a householder should, 
with great reverence, worship daily the Holy Feet of the 
Tirthahkara - wish-fulfilling, and destroyers of lustful cravings. 

Explanatory Note 

auusH l 

S^cd^Rd kfk gJHhc) cTkT II 
3kkk fki kfk^ kM ! d^d dddHJ 
^dlcWh'JIdrHchdHgi^unilH II W II 

- ktk TTkT kcjftyrfcT Rh'K 1 chh v 

For a noble householder seeking blessedness, if anything that is 
worth looking at, first thing as he gets up in the morning, 
O Lord Rsabhanatha, he should only look at your pious face, the 
storehouse of all propitiousness that exists in the three worlds. 
Is there need for any other object? 

Acarya Samantabhadra’s Svayambhustotra: 

k kkFgTSfckfk cfkTTFT k Pd^dl kTk PddM^t I 
kkrfk % ^Ud^ui^Pd^: TJkTfk fkk ^Rdl^*k: II 
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O Wise Lord! You had conquered all attachment and, therefore, 
do not heed worship; you entertain no aversion and, therefore, 
do not heed calumny. Still, just the thought of your auspicious 
qualities washes the evil mire of karmic matter from our hearts. 


WrT: TTSTh <*»¥MMRuiww ^ 

Trj^T: <bdhPd ddWHI W: I 
turner w&fi^u^Hifd wm 

Wi|H id£l^ddhPw*T dPhP^HH II 




The worship of Lord Jina must result in propitious outcomes for 
the worthy and noble worshipper, whether or not the Lord 
being worshipped is present (with reference to time and space) 
and whether or not the worshipper is bestowed with boons (like 
heavenly abode) by the Lord. Even after the availability of such 
a self-dependent path to emancipation, which wise man will not 
engage himself in the praise of the supremely worshipful Lord 
N aminatha Jina? 

Jain, Vijay K. (2015), 
“Acarya Samantabhadra’s Svayambhustotra - 
Adoration of The Twenty-four Tirthankara ” , p. 81, 144. 
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3#55nTJIWlfTTFT^n^ i 

ch^H^H IMR^ II ^o || 


Verse 120 


TrFTRTTSf - ^ TT TR7T Tfer ^ UWJZ ^ ^ ^ ^R[ WT 

*Nf ^ aqrt aqf^T wm\ it wff 3^n ^t wtc^t k fw 

HTI 

A frog, intoxicated with joy and with just a petal of a flower had 
shown to worthy (bhavya) souls, in the town of Rajagriha, the 
glory of worshipping the Lotus Feet of Lord Jina. 

Explanatory Note 


Jain, Champat Rai gives the gist of the story: 

The reference is to the jiva of a frog who obtained deva - birth in 
the heaven-worlds by devotion to the last Tirthahkara, 
Bhagwan Mahavlra. This particular soul happened to be a 
miser in its previous incarnation when its evil karmas caused it 
to be re-born as a frog in the town of Rajagriha (Patna District). 
When the Holy Tirthankara visited that place, the frog 
recovered the memory of his past life owing to the fruition of 
good karmas, and coming to know the joyous tidings of the 
arrival of the Holy Tirthankara, proceeded, full of devotion and 
love, to offer obeisance to the Lord. He was, however, crushed on 
the way under the foot of one of the elephants of the royal 
procession, which was also proceeding towards the same goal. 
Having died under the most auspicious circumstances, he was 
re-born in one of the heavens, and immediately descended to 
the earth to worship the source of his great good luck. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachdra (or The Householder’s Dharma)”, p. 56. 
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^fdjh^lrXT^^SERt II W II 

TmTRTTsf - Pwwi ^ t&sm ^ ^ ^ftt ct«tt 

t&sm 3TTf^ TR ^ ^ ^rr WTT, 3PTRR, 3TRRUT sfk PoRTc^T 

- 4 ■qfe ^dl^rM i? 3feTR WT tl 

Covering the food with things with organisms, like green leaves, 
placing it over on such things, lack of reverence, forgetting the 
proper manner of giving the food or the things to be given, and 
envy of another host, must be known as the five transgressions 
of the vow of serving the noble ones ( vaiyavrtya). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

^r^-drd^mrM^HMtoMM^mi^4chMird5hhl: II \9-^ II 

Placing the food on things with organisms such as green leaves, 
covering it with such things, food of another host, envy, and 
untimely food. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 110. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Placing the food on things containing organisms such as the 
lotus leaf, and covering it with similar things are two. The third 
is offering another host’s food as if it were one’s own. The fourth 
is lack of earnestness or envy of another host. Offering food 
either too early or too late is untimely food. These are the five 
transgressions of the vow of hospitality. 

Jain, S.A. (1960), “ Reality ”, p. 212. 
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Acarya Amrtacandra’s PurusarthasicLcLhyupaya: 

cbMfdlfdsbR'JI TTTrFPf ^TfrTf§J^T% II II 

Pretentiously offering food of another host, placing food on 
things with organisms, covering it with such things, untimely 
food, and envy, are the five transgressions of the vow of 
hospitality (atithi-samvibhaga vrata). 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 135-136. 


Thus ends the fifth part called 
Right Conduct - Instructional Vows (siksavrata) 
of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 
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Section 6 

On sallekhana - 

Embracing Voluntary, Passionless Death 

W 


^rrftr ^wi* fa: y [debit i 

SRfa -HC'rl<£MiHi<-([: II %'R'R II 

WTRTTSf - fa yfa+K-TflcT ^wf, fal^T, ^NT 4 t 

TPT it ^rfWcT fal -cpr qjf ^ ifar ^ fafa fa TffateRT Tffa tl 

Giving up of the body in a manner that upholds righteousness 
(dharma) on the occurrence of a calamity, famine, senescence, or 
disease, from which there is no escape, is called the vow of 
voluntary, passionless death ( sallekhana ) by the Most Learned 
sages. 


Explanatory Note 

Acarya Umasvami’s Tattvarthasutra: 

HKU||Pdcb7 pfakHl' ^ilihdl II 19-^ II 

The householder courts voluntary death at the end of his life. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra ” , p. 102. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Sallekhana is making the physical body and the internal 
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passions emaciated by abandoning their sources gradually at 
the approach of death. The householder observes sallekhana at 
the end of his life. ‘Josita means observing it with pleasure. 
Hence sevita, though clear in meaning, is not used. If there be 
no willingness, sallekhana cannot be forced on one. If there is 
liking for it one does it oneself. 

It is argued that it is suicide, since there is voluntary severance 
of life etc. No, it is not suicide, as there is no passion. Injury 
consists in the destruction of life actuated by passion. Without 
attachment etc., there is no passion in this undertaking. A 
person, who kills himself by means of poison, weapon etc., 
swayed by attachment, aversion or infatuation, commits 
suicide. But he who practices holy death is free from desire, 
anger and delusion. Hence it is not suicide. “It has been taught 
by Lord Jina that the absence of attachment and the other 
passions is non-injury and that the rise of feelings of 
attachment and the other passions is injury.” For instance, a 
merchant collects commodities for sale and stores them. He 
does not welcome the destruction of his storehouse. The 
destruction of the storehouse is against his wishes. And, when 
some danger threatens the storehouse, he tries to safeguard it. 
But if he cannot avert the danger, he tries to save the 
commodities at least from ruin. Similarly, a householder is 
engaged in acquiring the commodity of vows and 
supplementary vows. And he does not desire the ruin of the 
receptacle of these virtues, namely the body. But when serious 
danger threatens the body, he tries to avert it in a righteous 
manner without violating his vows. In case it is not possible to 
avert danger to the body, he tries to safeguard his vows at least. 
How can such a procedure be called suicide? 

Jain, S.A. (1960), “Reality”, p. 205-206. 
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Acarya Amrtacandra’s Purusarthasiddhyupaya: 

Tnrsjf ^ trtt tht %?r i 

UddR-lid ^Mdidl Xf%TTOc^2RT II ^ II 


The householder should court voluntary death (sallekhana) at 
the end of his life, always thinking fervently that only this 
(sallekhana) will enable him to carry with him his wealth of 
piety. 

muiMidydh^' fafSRT UcrrUsHI* ebRujlfa I 
^frWIcHIMRuid'liHHIdUfM Middled II W II 

“I shall certainly, at the approach of death, observe sallekhana 
in the proper manner. ” Meditating persistently in this manner, 
the observance of the vow of sallekhana starts much before the 
approach of death. 

PtlTliciVil'wMd' cbNIdUvHtddlddcMUWN I 
IMIlldh'dlUl c^liydhlUlHI WlrMM IrTliR-d II II 


When death is imminent, the vow of sallekhana is observed by 
progressively slenderizing the body and the passions. Since the 
person observing sallekhana is devoid of all passions like 
attachment, it is not suicide. 

I 

c^lM-TlMdid tllUIH cTFT HllrHAIhldlc|§J: II W II 

When a man, actuated by passions, puts an end to his life by 
means of stopping breath, or by water, fire, poison, or weapon, 
he is certainly guilty of suicide. 

ebNNI l^flldl trTetr ildWddlH I 

rirT: 9 1* f II W II 
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In the observance of sallekhana, since passions, the 
instrumental cause of himsa, are subdued, sallekhana is said to 
be leading to ahimsa. 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 114-116. 

Sallekhana as expounded in Dharmamrta ( Sagara ) - 
13th century CE composition: 

^ SP^TTSHfafcT WFT cpj^ : I 

Restraint is the instrument of dharma-, a knowledgeable man, 
therefore, never injures his body that is steadily established in 
dharma. When destined for obliteration, no one - a shaman 
(yogi), a celestial being, or a demon - can rescue the body; there 
is no point in grieving for it. 

chT^T: Pl<*>l4gr llPlrt: I 

<WcbK PdM4fMVll^l: Wll II 6 -^ II 

When the body is healthy, noble men should try to maintain it 
through suitable nourishment and activity. When disease 
supervenes, appropriate medicines should be administered to 
cure it. If the body, ignoring the services rendered (for its 
maintenance and curing), acts in opposition and is no longer a 
means to the pursuit of dharma or the disease gets totally 
intractable, it needs to be shed as if a rogue. 

cFT^R cjtwftTT ■prfg^TFT: ^rnWR I 

rTTRTT: ITOcWfcri: \\ 6 - 9 . II 

When certain that the end of life is near, due either to natural 
aging or approach of a calamity (upasarga), one should take 
recourse to renunciation in the prescribed manner through 
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fasting etc. so as to conserve the wealth of virtues (dharma) 
accrued in the present life. Without this, all that has been 
accrued goes waste. 

5fiiruT uild^Pd i 

^ ulAII ^rHc^tsUlPcirSf^ll II 

As a fruit falls off the tree by itself on ripening, in the same way, 
when the body, due to passage of time and without any 
extraneous reasons, reaches the stage of dissolution, the wise 
householder should placidly embrace sallekhana in the 
prescribed manner. 



cnj: -WMIcfcd d^dfl ^TTPf ^T% ll 6~W II 

When confronted with unavoidable causes of death - like 
intractable disease, famine, dilapidation and calamity - then, 
with a view to carry the wealth of dharma earned in this life to 
the next, food should be abandoned while discarding the body. 
The same should be done on the approach of death due to 
expiration of life-span. 

Pandit Kailashchandra Shastri (Ed.) (1978), 
“Panditapravara Asadhara Viracita Dharmdmrta (Sagara)”, 
p. 311-318. (English translation by the author in consultation with 
Jain, Jaipat Singh, 415 Oncrest Terrace, Cliffside Park, NJ 07010, 

United States of America) 

Jain, Champat Rai elucidates thus: 

Sallekkana - death must be distinguished from suicide. It is 
undertaken only when the body is no longer capable of serving 
its owner as an instrument of dharma and when the 
inevitability of death is a matter of undisputed certainty. In 
such cases, when life may be said to confess judgment to the 
claim of death, the adoption of the sallekhana attitude is 
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calculated to directly strengthen the soul and to prevent its 
future re-birth in any but the very best surroundings. Those 
who adopt the sallehhana vow immediately become self-reliant, 
self-composed and self-centred; they cease to be agitated by 
personal considerations and suffering, and rise above the 
cravings and longings of the world. The effect of the terribly 
resolute attitude of mind implied in this vow on the departing 
soul is simply wonderful, and immediately raises its rhythm, 
lifting it out of the slough of despond and negativity. The man 
who wanders or tosses about hither and thither, weeping and 
crying, in the closing moments of life, and spends the little time 
at his disposal in making vain endeavours to avoid the 
unavoidable, is nowhere compared with him who, realising the 
hopelessness of the endeavour to save his life, earnestly applies 
himself to control his destiny. The result is that, while the latter 
attains to deva - birth in the highest heavens, the former only 
finds himself in painful and unenviable circumstances and 
surroundings. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, 

p. 58-59. 

Sallekhana is not a custom ( pratha or societal practice) 

The origination of a pratha or societal practice can be traced to 
expediency of time and space as ascertained by people according to 
their beliefs, and understanding. A pratha lacks universal appeal 
and acceptance and also sanction from established, time-tested 
sources of knowledge like the agama. It is practised only in 
reference to particular space and time. In India, one such societal 
practice, called the sati-pratha, was observed for a period of time; a 
widow would immolate herself on her husband’s pyre, or would 
commit suicide in some other fashion shortly after her husband’s 
death. 
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Sallekhana, unlike a custom, is a pious vow, like non-injury and 
non-stealing, which every individual, young and old, male and 
female, looks forward to observing when the appropriate time 
comes. Even a young individual can say with pride and 
determination that he or she looks forward to observing sallekhana 
at the time of death. And the elderly wishes and prays that at the 
time of death he or she should have the opportunity to observe the 
vow of sallekhana. Could a married woman ever wish and pray to 
have the opportunity to observe the practice of sati? Sallekhana is a 
reasoned, scientific way of facing death, an inescapable truth of life, 
and is applicable to and implementable by the whole of humanity. 

Acarya Pujyapada’s Samadhisataka: 

TO cf# ^TOTOTOTO TOET TOT I 
TO ^ TOT TOfH <|ST: II ^ II 

As one does not believe himself to have been destroyed when his 
clothes are destroyed, similarly the awakened man does not 
consider himself to be dead when his body dies away. 

While the ignorant man is terrorized at the approach of death 
which entails separation of his soul from its perishable tenement, 
the knowledgeable man embraces death with equanimity knowing 
well that his animate soul is entirely distinct from its inanimate 
encasement. Devotees, men and women, of Lord Jina, in the prime 
of their lives, and with all comforts and riches of the world on hand, 
recite hymns like the one given below* that reflect their most 
cherished dream: 

WT tppTT TRTfST, TTT ^ II 


* “Samadhi Bhakti” composed by Acarya 108 Vibhavasagar Munirdja 
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O Lord ! May Your protective shadow be always on my head and 
may I attain a pious and passionless death (samadhi marana) at 
Your doorstep. 

Such an exalted place is accorded to sallekhana in Jaina 
religious tradition! Sallekhana surely must be embraced, as a vow, 
at the time of death. But death has its own strange ways of making 
appearance and, therefore, the idea of attaining a pious and 
passionless death must fill the mind, through and through, of a 
householder (sravaka) from an early stage of his spiritual 
development if he wishes to unfailingly impart ineffable worth to 
his present life. 

Sallekhana - the logical way to complete the journey of life 

All worldly souls (samsarl jivas) are embodied according to their 
individual spiritual status, and are subject to the cycle of births and 
deaths. The body, associated with each soul, is subject to growth, 
old age, decay and death. Death entails that the soul must quit the 
existing body to acquire a fresh body consistent with and 
determined by the record of the karmic conditions, of which the 
soul itself is a repository. One of the most contentious issues in 
metaphysics is the relationship between the soul and the body. The 
Jaina metaphysics holds that the two are entirely different entities 
but live together for a certain period of time and then depart. 

From the point of view of the modes in bondage, owing to the 
influence of karmas, the soul is corporeal in the embodied state. 
From the point of view of its pure nature, the soul is incorporeal. 
Though the soul is one with the body in the embodied state, it is 
different from the body because of its distinctive characteristics. 
The corporeal nature of the soul is predicated in the non- 
absolutistic or relativistic sense only. From one point of view the 
soul is incorporeal, but from another point of view it is corporeal. A 
person is deluded when he identifies an animate object, soul (jiva ), 
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as inanimate, and an inanimate object, non-soul (ajlva), as 
animate. A deluded person breeds attachment to the body which is 
intimately bound to him, and with persons or objects like friends, 
clothes, houses, riches and geographical territories, which are not 
so bound to him. He desires their possession, ownership and 
company, and their separation brings about grief to him. He spends 
his whole life in acquiring and then protecting them, and their 
inevitable separation causes unbearable misery to him. He lives 
under the fear of death. 

All human beings who have not met with an untimely death 
pass through eight experiential stages in life - birth, infancy, 
childhood, adolescence, youth, adulthood, old age, and death. We 
are mostly dependent on others till we reach the stage of youth. In 
these formative years, most decisions pertaining to our upbringing 
are taken by others. As we reach adulthood, we become aware of 
our inherent likes and dislikes, strengths and weaknesses, and 
start pondering over matters like our objectives and goals in life. 
We take decisions on our career, family, and social life. By the time 
we reach the stage of advanced adulthood we have enough 
experience to look back to and vision to look forward to. We are 
mature enough to understand the meaning of life, its pleasures and 
pains. We are able to observe the ups and downs in the lives of 
people around us. More importantly, we are able to reflect on 
whether there is something we must do regarding the direction of 
our life, or live life just as it comes. 

In our worldly life we seek pleasure and try to avoid pain and 
suffering. No sooner do we make headway in acquiring and then 
using an object of pleasure than a feeling of its inadequacy creeps 
into our mind. We want something superior in terms of both, the 
quality and the quantum of pleasure. We become slaves of pleasure. 
Typically, we over-indulge at night, get a terrible hangover the next 
morning, but crave for the same thing again at the fall of the night. 
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We get overpowered by the senses and become addicted to 
pleasures. As the harmful effects of this addiction on our mind and 
body surface in due course of time, realization dawns that perhaps 
we have moved too far ahead in the wrong direction. We get 
disheartened to see that pleasures are short-lived and are followed, 
sooner or later, by pain and suffering. Despondency sets in; we wish 
to do something about it but it is too late by then. Stark reality that 
we must leave behind, voluntarily, all material possessions strikes 
in our face. There is no escape from this plain truth; if we do not 
volunteer to do it ourselves, death will perform the act for us, 
ruthlessly. The idea of separation from our prized possessions 
leaves us in great pain and misery. Enjoyment of a few pleasures in 
the past is no solace to a grieving soul. Realization of this basic 
truth early in life can save us from much hardship and agony later 
on. 

Wise men start looking at the realities of life and ways to cope 
with these as soon as the realization dawns that they have just one 
or two score years of the present life left. They clearly apprehend 
that the worldly existence is full of misery; disease, old age, 
separation from kith and kin, accident, natural disaster, failure, 
and death are but some of the realities of life that one has to run 
into. They take corrective actions to make the best use of the 
remaining years. While they commiserate with people living in 
conditions of poverty, deprivation, impairment or disease, they do 
not allow despondency to set within themselves. They are not 
particularly attracted towards the pleasures that worldly objects 
have to offer. They realize that pain and suffering are inextricably 
linked to the worldly life and are attributed to our karmas. 

Our virtuous karmas in the past have provided us with 
whatever good and enjoyable we have in this life and we must now 
make efforts to engage ourselves only in actions that will provide us 
with joyous feelings in the remaining years of this life, and the next. 
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When a man turns his consciousness exclusively to the Ideal of 
the pure soul, he is saved from indulging in activities that result in 
perennial entrapment in the world. Knowing the body as 
unconscious, mortal, and a product of karmas, one who does not 
undertake activities pertaining to the body performs the essentials 
of detachment from the body. The soul has the intrinsic attribute of 
darting upward and the body, being physical matter, is an 
instrument of pulling the soul downward. The body, being a direct 
outcome of karmas, is absolutely worth dissociation and 
detachment for anyone who is treading the path to liberation. Only 
with such discrimination between the soul and the body can one 
develop interest and inclination towards the soul and disinterest 
and disinclination towards anything that is antithetical to the soul. 

The way to make human birth meaningful is through 
renunciation of worldly pleasures, and taking recourse to 
meditation, austerities, propagation of true faith, and finally 
attaining a pious and passionless death (samadhi marana) by 
relinquishing the body through the method of sallekhana - the 
gateway to the path to liberation. 
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II W II 


TrFTRTTSf - TR^T ^FRF 

'HexAteHI cR ^7T W t ^ fWT 


Since the Omniscient Lord has called sallekhana as the final 
fruit or culmination of penance (religious austerity), one should 
strive to observe the vow of sallekhana to the best of one’s 
ability, at the approach of death. 


Explanatory Note 


Jain, Champat Rai explains: 

As the mental attitude prevailing at the last moment of life 
considerably affects the future destiny of the soul, there can be 
no doubting the fact that those who give up the ghost* 
according to the method of sallekhana attain to the very best 
conditions of life in the hereafter. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachdra (or The Householder’s Dharma)”, p. 59. 


* ‘ghost’ refers to the body. 
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qiwmfq arr^T 11 ^ n 

TTHTF^TTSf - (^FTTf^H< u l TiT mTtrT RvfT "J^T) T% ("5^%), ^ 
(t^), RTR^R sfk 1 7fefF ^rr skcbi, IR ^T IT3TT, ^ 
^Fff ^ W#5R cT?TT ■qfRR #ff Tf 37N ^ 

-oo 

sfk^Trf^ ^m^:i 

The person observing the vow of sallekhana should, giving up 
fondness, aversion, infatuation and worldly possessions, seek 
with pure heart and sweet words forgiveness from his kinsmen 
and attendants, and also grant them forgiveness. 
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34kdM ohdob'I'R'dM^d I 



II W\ II 


WTRJTgf - ^^sRraRt 3ffk 3H% 

^ 3TT#5PTT 4)cHh 4^ ^Tvf ^TTO/Wf 

H^lsIdY^Ft ^Rnr^l 


Further, he should confess, truthfully, all sins committed by him 
in any of the three ways - by doing (krta), by causing to be done 
(karita), and by approval (anumodana) - and adopt, for the rest 
of his life, the five great vows imahavrata) of asceticism - 
desisting from injury, falsehood, stealing, unchastity and 
attachment. 
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^4 ebl^mfrwfa ft^TT I 
^trBTFg^^^FT: WTST II ^ II 

TTRF^TSf - ^Tf^T, ^PT, TsK, ^%, TFT-^T 3?fc 3 t 4H% "^4 4t 

cT^TT 04 30T <3oHI6 "^4 'A d o<i. ^ 1 1 ^ 3h^c1 ^ SKI f4rT ^4 "5FPT 

^HT^Tf44l 

Abandoning grief, fear, regret, affection, attachment and 
aversion and also displeasure, the person observing the vow of 
sallekhana should, with a resolute and spirited disposition, keep 
his mind cheerful by drinking the nectar of the Holy Scripture. 
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3TTFIT Wtm: iW§T | 

iwsf^r^mR4rc|j IsK M H i^fcb'MVI: II W II 

TIT^TF^TSf - sFT ^ WfT^lT (^ToT, W 3nf^ Jfl^R) TiT 

\Vi 3TTf^ fFF^ M -q^W ^Tq ^ 3^ fFF^ M 

^-S c ll chUi , 31Tf^ <2KHM ®|<SI^ sfk ftR TTT^ t 4 qpft ^ 

t^t^i 

The person observing the vow of sallekhana should, in gradual 
manner, give up solid food and subsist on fatty liquids like milk, 
then on non-fatty liquids like buttermilk and sour beverage, and 
then just on hot water. 
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Verse 128 


fuuwisf - M ^ ^T «rt ^TFT ^Tf^RT ^ 3^FfR *ft 

TFT£ Tjnf ^ qo^HHfebK BTT 4 |T3TT TTTk ^ I 


Thereafter, abandoning even hot water he should, to the extent 
of his strength, observe fasting and give up his body while 
contemplating in every possible way on the sacred mantra that 
makes obeisance to the five Supreme Beings. 

Explanatory Note 


Acarya N emicandra’ s Dravyasamgraha: 

One must meditate on this supreme mantra, of thirty-five 
letters, that makes obeisance to the five Supreme Beings (panca 
paramesthi), and having the power to purge souls of all karmic 
dust: 

irTTTr 3^-diuf xrprr Ri^iui umt ^idRdiuf i 

TTTTfr ^ci^iiuiui UPTr vflTT TTT^W II 

All deified souls in this world have attained liberation through 
the adoration of this mantra only. 

By the power of this mantra, the soul soiled with karmic mire 
gets sanitized and the wise gets rid of the worldly sufferings. 
This mantra is a friend, like no other, in the hour of need, of all 
souls desirous of achieving liberation. 

There are umpteen narrations in Jaina Scriptures that even 
animals who had earlier committed dreadful sins, including 
himsa of many living beings, have achieved heavenly abodes 
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just by listening and making obeisance to this mantra. 

The wise who meditates on this mantra and recites it one 
hundred and eight times with due concentration, observing the 
purity of mind, speech and body, earns the fruit of one day’s 
fasting. 

Signifying propitiousness, supremacy, and protection, this 
collection of verses is worth reciting and contemplating: 

^■dlR TRoT - 31 R ^d I TRvT, fR£T Wf, TO, 
c^dPcdMUUl-dl srofr TRcT I 

-cl-dlR vTRtRT - 31 R ^d I vTRrTR, fR£T vTRtRT, 

R^ dHMhl, ^dPcdtlUUl-dl STRT dMMR I 

■dhlR RRT Mod^dlRl - 3TR^% RRT Ocd-dlRl, Ir^ RRT 
L|cd-dlRl, R^ RRT L|cd-dlRl, cpdRdMUUM' SJR RRT 
LIcd-dlRl II 


Jain, Vijay K. (2013), 
Acdrya Nemichandra’s Dravyasamgraha ” , p. 173-176. 


Verse 129 


1 i y d fa 5i ^ fa fa m h : i 
flc^tsHlfa^lKI: TT3^r f^%t: WT^T: II ^ II 

TTFTRITSf - ^cfTW, WTTW, 'RT, fad^Pd 3jfc fRFT FTP Fl 
^ FTP PvvRdl ^ pfFFR f^FR PPPTF £RT FT# F# f| 

Desire to live longer, desire to die sooner, fear (of suffering in this 
life and the next), recollection of association with friends, and 
longing for future sense-enjoyments, have been termed as the 
five transgressions of the vow of voluntary, passionless death 
( s allekhana) by Lord Jina. 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

^IPcIdgiUllviAlirddHild^H^^rddHlId II \9-3\9 II 

Desire for life, desire for death, recollection of affection for 
friends, recollection of pleasures, and constant longing for 
enjoyment. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvarthsutra ” , p. 111. 

Acarya Pujyapada’s Sarvarthasiddhi: 

Desire for life is desire to prolong one’s life in order to live long. 
Desire for death is to long for speedy death in order to escape 
from pain and suffering. Attachment to friend is repeated 
recollection of one’s sport etc. with one’s former friends when 
they were young. Attachment to pleasure is recollecting again 
and again the various pleasures enjoyed in former times. 
Longing for enjoyment is constantly giving one’s thoughts to 
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enjoyment. These five are the transgressions of the vow of 
passionless death. 

Jain, S.A. (1960), “ Reality ”, p. 213. 
Acarya Amrtacandra’s Purusarthasiddhyupaya: 

'dlfadmuiiyto I 

fllddH: HvH^HIcblH II ^ II 

Desire to live, desire to die, attachment to friends, recollection 
of past pleasures, and a desire for future enjoyments, are the 
five transgressions at the time of voluntary death ( sallekhand). 

Jain, Vijay K. (2012), 
“ Shri Amritachandra Suri’s Purusarthasiddhyupaya ” , p. 137. 
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iwtr ^<2ii^Pilsr^ i 

ft:fq®rfcl xftrTSWf Tl%:4< : II || 

- wfevfi 3Tg?T ^T T TH ^ ^TT STTTT TITO Tl 
3T^T W 13TT 3RT-Tf|cT ^TT TJ^ TFpl T^FFT ^ ^T 3^*PT 
^tTcTT t sffc w ^Tcf ^ TTPTO 3^fT7^ 3TTf^ ^t 

^-WTO ^T 3 ^^ ^tTcTT tl 


A mendicant who drinks the nectar of dharma shall get freed 
from all sufferings and attain the endless ocean of bliss 
appertaining to the state of liberation (moksa), or the long- 
lasting pleasures appertaining to the heavenly beings. 


Explanatory Note 


Acarya Pujyapada’s/sfopadesa: 

cTt ^rT: ^ef HNrl4d dU<bH I 

^NldMWI^: yPdmdddlil^lH II 3 II 

It is better to observe vows and austerities that lead to birth as a 
celestial being than to lead a vowless life of sensual pleasures 
that leads to birth as an infernal being. The difference between 
the two can be summed up by an analogy: when two persons 
have to wait for the arrival of another person, one spends his 
time in the comfort of the shade, while the other in the heat of 
the sun. 

This is further explained: 

Desisting from injury, falsehood, stealing, unchastity, and 
attachment are the five vows. The householder observes these 
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vows partially but the ascetic to a very large extent. We know 
that our activities of the body, mind, and speech, when actuated 
by passion, result into bondage of karmas to our soul. Virtuous 
activity is the cause of merit (punya) and wicked activity is the 
cause of demerit (papa). Bondage of karmas that cause merit 
provides us with pleasant feeling, propitious life-span, 
auspicious rebirth, and high status. Although our ultimate goal 
is to attain liberation for our soul, but many a time we are not 
able to give up our desires completely. Still we restrain 
ourselves from undesirable activities by observing vows. In 
other words, we follow restraint with attachment. Such 
restraint is among the causes of influx of karmas leading to the 
celestial birth. Right belief is also the cause of influx of life- 
karma leading to the celestial birth. 

The ultimate destination of all bhavya souls (having potential 
to attain liberation) is the supreme and everlasting state of 
knowledge, faith, bliss and power. Who in his senses would opt 
for this short life as a human being to be withered away in just 
acquiring, and then indulging in, the objects of sense-pleasures? 
The man well-versed in the Scripture is aware that the goal of 
liberation may be far away in time. Life as a human being, 
though short, provides a great opportunity to mould the future 
course of the soul for an exceedingly long period of time. As an 
instance, the minimum life-span in the heaven of Saudharma 
kalpa is a little over one palyopama and the maximum lifetime 
is little over two sagaropama. The term palyopama is defined in 
detail in the Jaina scriptures; suffice it to say here that from the 
worldly standards it is an exceedingly long period of time. And a 
sagaropama is 10 15 times a palyopamal Life-spans in the hells 
too are very long; the maximum duration of life in the seven 
infernal regions is one, three, seven, ten, seventeen, twenty- 
two, and thirty-three sagaropama, respectively. The only way to 
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rid the soul of its associated karmic filth and thus make it 
suitable for pious incarnations like celestial life, or birth in the 
regions of enjoyment (bhogabhumi), is by cheerfully accepting 
the observance of the vows and leading a well-regulated life. It, 
therefore, makes great sense to lead a seemingly difficult life of 
observing vows and austerities during one’s incarnation as a 
human being. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse ” , p. 11-12. 
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Muf f^rqji^n 

TrFTRTTSf - ^pq, ^RT (^NT, ^T?^T), ITR, WT, #fT, ^:4sT sfk 
^RTf ^ TftcT, ^]p Tp ^ ^ri%cT, f^r-3HpoM|^n f^T 3T^M 
(3^^ c^^iui^q t^t) ttftt ^mi\ 

Existence that is free from rebirth, senescence, disease, death, 
grief, suffering and fear, and consisting in eternal and pristine 
bliss is known as the state of beatitude or liberation ( moksa). 


Explanatory Note 


Acarya N emicandra’ s Dravyasamgraha: 

U U^| HWIdNbH ^TPJT3Tr ^§T I 
RfTTTFTTfr 3pqT fTT^T pTTT^ II II 

You must meditate on the Soul that is Siddha, rid of the eight 
kinds of karmas and the five kinds of bodies^, knower and seer 
of the universe (loka) and the non-universe (aloka), having the 
figure of a man’s body, and staying eternally at the summit of 
the universe. 

Jain, Vijay K. (2013), 
“ Acarya Nemichandra’s Dravyasamgraha” , p. 182. 


1 The five kinds of bodies are: the gross physical body (audarika sarira) 
peculiar to humans and animals, the transformable body (vaikriyika 
sarira) made up of fine matter capable of modification in form and 
stature, the projectable or assimilative body (aharaka sarira), the 
luminous body (taijasa sarira), and the karmic body (karmana sarira). 
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Verse 132 


'Hmi'disf - d)dcrl^H, d^crKVld, SH^dM, WT ^RT^TT, 
SFF^sT, TffTT (W1 ^T 3T^TR) afk Vjfe (*oijch4 3?k 
Tf Tt%cT) ^fr W<\ cT^TT (tsraTf^TO^Mt) #TTfe^T ^ afk 
w\ arafa Tf TftcT *rta Tpr-T^q rT^t fT:#TFi 4' f^rm ^ ti 

The souls which attain liberation (moksa) dwell in uniform and 
eternal bliss characterized by infinite knowledge, infinite faith, 
infinite energy, complete equanimity, infinite bliss, absolute 
desirelessness, and utmost purity (being rid of all material and 
psychic karmas). 


Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 





Tfts-r: II || 


Owing to the absence of the cause of bondage and with the 
functioning of the dissociation of karmas, the annihilation of all 
karmas is liberation! . 


1 The reader’s attention is drawn to the distinction between the two 
stages represented by the ‘Arhat’ and the ‘Siddha’. The attainment of 
omniscience is described in the first sutra of this chapter, and the 
attainment of complete liberation in the second. Omniscience is 
attained on the destruction of the deluding, the knowledge-obscuring, 
the perception-obscuring and the obstructive karmas, in the order 
mentioned in the first sutra. As long as the deluding karmas are very 
powerful, spiritual progress is very slow if not impossible. In that 
condition the self is almost a slave to the karmic forces at work and is 
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ii ^0-3 ii 


(Emancipation is attained) on the destruction of psychic factors 
also like quietism and potentiality. 


Other than infinite faith, infinite knowledge, infinite 
perception, and infinite perfection. 

rKH'd'UjSef h-^rMIdlchMI^ II ^o-q || 


tossed to and fro in the ocean of transmigration. The secret of spiritual 
progress lies in the ascendancy acquired with great difficulty and effort 
by the self over the deluding karmas. Only then does the self become 
the master of evil and begin to succeed in overcoming evil. It is no 
doubt a tough fight between the self and evil, and there may be ups 
and downs in this long and arduous struggle. But the undaunted and 
unconquerable soul carries on the battle incessantly, gradually 
establishes ascendancy over the forces of evil, ultimately roots out evil 
with the help of pure concentration and becomes the Victor. This epic 
story of the struggles of the soul with the forces of evil may be read 
with absorbing interest in the several masterpieces of Jaina literature 
in Sanskrit, Tamil, Kannada and other Indian languages. These four - 
the deluding, knowledge-obscuring, perception-obscuring and 
obstructive karmas - are called destructive (ghati) karmas, as these 
four main types of karmas interfere with the four infinitudes described 
in the fourth sutra, which are the essential characteristics of the soul. 
The other four main types are called non-destructive (aghati) karmas, 
as these do not harm these four infinitudes. The self attaining 
omniscience becomes an Arhat, and the self attaining complete release 
a Siddha. There may be a longer or a shorter interval between the 
attainment of these two stages. That depends upon the lifetime still 
remaining on the manifestation of omniscience. And this may vary 
from soul to soul. Till the time of complete release, the Arhat is 
associated with the body. When the other four types of karmas are 
entirely destroyed, the released pure soul (Siddha) goes up to the 
summit of the universe and dwells there in eternal bliss. 

Jain, S.A. (1960), “Reality”, p. 282. 
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Immediately after that the soul darts up to the end of the 
universe. 

Jain, Vijay K. (2011), 
“Acharya Umasvami’s Tattvarthsutra” , p. 146-147. 

Acarya N emicandra’ s Dravyasamgraha: 

(u|<*cbUi| SqpjTJTT Rh^Ull I 

fulfil 6^^ TTTTtTT II W II 

The liberated souls (Siddha) are rid of eight kinds of karmas, 
possessed of eight qualities, have a form slightly less than that 
of the last body, reside at the summit of the universe, and 
characterized by permanence ( dhrauvya ), origination (utpada) 
and destruction ( vyaya). 

Adapted from: 
Jain, Vijay K. (2013), 
“ Acarya Nemichandra’s Dravyasamgraha”, p. 48. 
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WFT ^ PvicIHI cT^TT I 

^I'dlsfa ^ WrT Hi Hi cbm I PdcM U I Mi: II ^ II 

TrFTRTTSf - ^FSf cb<rMcbldY ^ WR RjTvT FT sfk ^ #Tf 
#pf 4 WFT (IskrWdl) ^FT RMT ^fsRT ^ eft *ft %gf R 
feR ^pPk OT tl 

Even after the expiry of hundreds of worldly cycles of time 
(kalpakala) (see pages 71-72 ante), or even if a terror that has the 
capability to disturb the three worlds strikes, still no alteration 
is observed in the condition (the divine attributes) of the 
liberated souls. 
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Verse 134 


TrFTRTTSf - 3^C chlfdHI ^ iftcl ^ ^ ^FTR 

r*WcM y + T^T t t^FT ^ ^ ¥RT ^ 

#d c£ 3TO^FT TR ^IHfui ^fr^TT ^Rny ^ f| 

The liberated souls of the Siddha paramesthi shine, as a crest- 
jewel on the topmost part of the three worlds*, with the radiance 
of gold that has been rid of all external and internal impurities. 


See page 10 ante for the description of Siddha sila, the abode of the 
liberated souls. 
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34idVI XFJHfrT II II 

^ £TTT 'H J H j MlPSld TRMr sRT, ’qf^R cT^TT 

qqq afk ^ff ^ -qf^ ww -^rf (-qfq^T), 3 t4 (ttrIr) afk 
3wt-^r q^f ^ £kt tot qrt wr ^ qm qqq 

3UJH4<*>k 1 WTff^q 3T^T ^ ■qTRcTT f i 

Merit earned through the adoption of pious dharma (read 
sallekhana ) accords fruits including strength, attendants, 
family and enjoyment, also status, wealth, supreme dominion, 
and boons like heavenly abode that are amazing to the world and 
in themselves. 


Explanatory Note 


Jain, Champat Rai writes: 

This verse describes the effects of adopting the vows, 
sallekhana and others, from the point of view of material 
prosperity, and shows that those who practise self-control, in 
the true sense of the word, rise to the most enviable positions in 
the world and become heir to unexcelled good fortune. 

Jain, Champat Rai (1917), 
“Ratnakarnda-srdvakdchdra (or The Householder’s Dharma)”, p. 64. 


Thus ends the sixth part called 
On sallekhana - Embracing Voluntary, Passionless Death 
of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 
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Section 7 


Eleven Stages (pratima) of the 
Householder’s Conduct 




^|jc|cbq<lhl ^7cbl<VI I 

W^UII: Mcl^ul : TR uTd^ sb^fa^l: II ^ II 

RTRFRTSf - cftfer RRHR £RT RTRRT Rit ^TR?' RrfcTRTR R^ t 
fRRR fRRRT Tf 3RFft RfRRT RRRRt RR ^ RfdRT RERRt RRl' 
RTR ?FR R RtI RTO ^TlcT |Rf ftRR 1? I 

Lord Jina has stated that there are eleven stages (pratima) of the 
householder’s conduct; for sure, each stage progressively adds 
its own attributes to those applicable to the preceding stages. 
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f|U| 'H'H * ifafej u Uj : | 

itfijjK Uj y R Uj) cbW MSPJIT: II ^\9 II 

'Hmi^isf - # wmrm k t, Tim, mk sfk krkf k few t, 
c£ Wlf cfft WT fak |ff f ^2jT 3^-T^FjWf kt 
mrr mmim sn^hii 

The householder who is purified by right faith, is unattached to 
the world, the body and the sensual pleasures, has taken refuge 
at the Holy Feet of the five Supreme Beings (panca paramesthi), 
and is endowed with the eight fundamental virtues (mulaguna), 
is called the darsanika sravaka (first stage). 
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Verse 138 


TmTRTTSf - WT-lftcT ^T IT37T, 37f^TR TlW vM SFJgRTf 

3fk tm)' ^Dd?idT ^ ^s\\ i ^ gf^jf it 4 

srfe^m^T ^n^TTPTT^rmiti 

The householder who is free from stings (salya), and observes 
the five small vows - anuvrata, together with the seven silavrata 
(comprising three subsidiary vows - gunavrata, and four 
instructional vows - siksavrata) is called by the Most Excellent 
Votaries the vratika sravaka (second stage). 

Explanatory Note 


Acarya Umasvami’s Tattvarthasutra: 

talc4l wf II V9 -\6 II 

The votary is free from stings. 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 100. 

Acarya Pujyapada’s Sarvarthasiddhi: 

That which injures is a thorn or sting. Any sharp thing which 
causes pain to the body is a sting. Just as the sting causes pain to 
sentient beings, the emotional excitement arising from karmas, 
which causes bodily and mental pain, is figuratively called a 
sting. This is of three kinds, the sting of deceit, the sting of 
desire for enjoyment or pleasure, and the sting of perverse 
attitude (wrong faith). Maya is deceit. Nidanam is desire for 
worldly pleasure and splendour. Mithya darsanam is wrong 
faith. He who is free from these three kinds of stings is called a 
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votary (vrati). Now it is contended thus. ‘A person is free from 
stings in the absence of stings, and one who observes vows is 
called a votary. But a person free from stings is not fit to be 
called a votary. For instance, a man who has a staff cannot be 
said to carry an umbrella.’ The reply is this. The votary is one 
who is characterized by both the attributes, namely observing 
vows and being free from stings. So by merely practising vows, 
one cannot be called a votary, unless one is free from stings. 
What is meant is that, in the absence of stings, one who observes 
vows is a votary. For instance, a person is said to be rich in cows 
when he has plenty of milk and ghee. He cannot be said to be 
rich in cows in the absence of milk and ghee, even if he has 
several cows. So also, even if a person observes vows, he cannot 
be called a votary if he is not free from stings. 

Jain, S.A. (1960), “ Reality ”, p. 200. 
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^miclTir^d^^drWrnT: f^Trfr TTSTRTRT: I 
fimfdcbi r^Pn m nlw ifi by fi li 11 ^ 11 


TTPTF2JT$f - WT dl(l R^II3Tt Tf cflH— did 31Mcf 3-Rdl i?, ^TR M u l I -H 
^HsW f, cbldWf Tf 7°IRT im t, RTTpT^^RR RftW rTFTt ^T t, 
RT RR dH-Wd* RRcTT t, #df #Tf (TRT, RRR, 3?k RTR) Rit 
W t sfk #rf RF^rf R R^TT RRcTT t, RTRfFR 
RfRRTRTTttl 

The householder who, standing in the kayotsarga (non- 
attachment with the body), does three avarta (turning round the 
joined palms clockwise) and one salutation each in the four 
directions, is rid of all external and internal attachments, 
performs two reverences in the sitting position (in the beginning 
and at the end of the samayika ), maintains the purity of the 
three activities (of the mind, the speech and the body), and thus 
makes obeisance in the three times (morning, noon, and 
evening) of the day, is called the samayika sravaka (third stage) . 

Explanatory Note 


Jain, Champat Rai explains: 

Briefly put, the samayika sravaka is he who performs samayika 
three times a day. This consists in performing avarta (joining 
the palms of both hands and moving them from right to left) 
three times in each direction, salutation to the Tirthankaras, 
adoration of one or more of the twenty-four Arhantas (Gods), 
and the like. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, p. 66. 
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I 

^srf^qf^srf #lfw: 1 ^TSTH^PT: II || 

TrFTRTTSf - Fefe TTRT 4 ^RF ft ^ ^ faff 3^t ^RT FTl F 
fww: imv wzp%\ fwr frft f 3 it 4 tfft i 

FRRT FfFRTmftfl 

The householder who each month observes, without concealing 
his strength, in the prescribed manner and with due 
concentration, the vow of fasting at regular intervals 
( prosadhopavasa ) on all the four specific days of the lunar 
month, is called the prosadha sravaka (fourth stage) . 


1 TdfRR : tFlfW: 


Verse 141 


M cH cH V M ch ^ 1 1 ^ I ch < ch y oil I Fh I 
HWlfn ^rr^frT Tit3^ Tri%rrTf^TrTt c^wjri: II ^ II 

TTHTF^ITSf - ^ff ^TT ^[d dldl ?T3TT 3T'T^' (dvc-d) T^gT (^dl, J IM< 
3TTf^), W (37FT, 3T^ 3Tlft), ?TFF (^TRt), ?TTM (^T M 
(#R^T (3dfteT 3TTf^),-R^T (^M 3TTf^ 

^ 4nd) 3fk dt^T (di|, dHI 3TTf^ ) d$l ■telldl i? ^ ■MlducdHI 

■^f^ndti 


As the embodiment of compassion, the householder who does 
not eat unripe (and/or uncooked) roots, fruits, greens (leafy 
vegetables), stems (shoots), tendrils, bulbous root, flowery 
vegetables and seeds (grain), is the sacittatyaga sravaka (fifth 
stage). 
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3T^TrFT73TSr^ir HIVilfd^f^'l'cWfHJ 
TT Trfr^fcWfcHd: ^fcc|^«bU4MHmi: II ^ II 

- wr TJT Mf TR ^TT^-f^T #TT ^37T Tif% H 3T=T, ^T, W 
(^m) t TTf^PcW fcRd 9fT^rfl 

The householder who, out of compassion for the living beings, 
abstains from consuming (the four kinds of food) - grains (anna, 
like rice and capati), drinks (pana, like water and buttermilk), 
savory food (khadya, like sweetmeat), and food for the taste buds 
(lehya, like catani and betel leaf) - after sunset, is to be known as 
the ratribhuktivirata srauaka (sixth stage). 


Explanatory Note 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

TTTT ^fMIdfacIlRdl I 

r^lPcHrlfdfMId, ^cWoiil TTf^PckHld II W II 

Those who take meals at night necessarily commit himsa. 
Therefore, one who wishes to avoid himsa must renounce 
eating at night. 

tlhl^MtrclldPd^Pddffdcl^ flWT I 

TTft PcJclUlj^d: eF«T % f|W ^ TTTrafrT || || 

Non observance of vows (non-renunciation) entails dependence 
on passions like attachment, and therefore, himsa is not 
thereby excluded. How can one who takes food day and night 
possibly avoid himsa! 
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crff f^T yjtwm mR^K: I 

^Icwoii ^ f^TFrf %ef fer f|w n w n 

If that be so, one may renounce eating food during the daytime 
and eat during the night; this way himsa would not be 
committed at all times. 

%cT % TFTTsfSTcFTr I 

3^ cb old HI ^5F^^«WlPc|c| nf^lcbcldHI II ^ II 

No, it is not so. Just as there is stronger attachment in the 
eating of a morsel of flesh than in the eating of a morsel of grain, 
in the same way, certainly, there is more attachment in eating at 
night than in eating during the daytime. 

aWdlcHH f^TT *T^?FT: I 

3Tfd sfrfSTrT: IT^MddHIH II ^ II 

And, how can one who eats food without the light of the sun, 
albeit a lamp may have been lighted, avoid himsa of minute 
beings which get into food? 

f% W <%UdPMclRfd ■fei'srr iH)cMHebl$: I 
dR^lPd TTfo^rf^rT HrTrTqftHf H MIcH^fd II W II 

Why to go on talking unnecessarily? A person who renounces 
night-eating through the mind, the organ of speech, and the 
body, observes ahimsa perpetually. 

Jain, Vijay K. (2012), 

“Shj'i Amritachandra Suri’s Purusarthasiddhyupaya” , p. 83-86. 
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Ratnakarandaka-sravakacara 

UddW hedged MfdJlP^r <^TrFT I 

d^MI'A TT: II W II 

TrFTRTTSf - ^j5b#ld-^7 ^ Tl ^?q^, HPdddl ^TFT, 
Hd^dlPd ^RFT TfFp 3fk TcTrPT tf) ^FT ^ ^ mPf 

<v!sldl I|3TT ^TFr-Tr^T ^ f^Td ITfaT i? ^1T 91^-dlPl 9fT^T 
d-i^dldl fl 

The householder who perceives the body as a product of unclean 
matter (semen and blood), source of filth, that which oozes 
waste, foul-smelling, and repugnant, and, therefore, abstains 
from sex-indulgence is known as the brahmcarl sravaka 
(seventh stage). 

Explanatory Note 


Acarya Samantabhadra’s Svayambhustotra: 

Tj^^dlMIdcddlShPW FTT farf ^Hh^dl^ftT: I 

f^fcldl^hlP^d Trm l^tHp^Jjuk WPdil^H II 


As the knowledgeable healer rids his body of the effect of poison 
through incantation (chanting of the mantras), O Lord 
Sltalanatha, you had also provided succour to your heart, 
infatuated by the fire of worldly desires, with the nectar-like 
cool water of the knowledge of the Self. 


In his adoration of the seventeenth Tirthankara Lord 
Kunthunatha, the Acarya says: 


dUJllpcJN: MPlc^Pd ^ idlRdtlfll- 



: MR^P^tci | 
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cbNilRdlMj^’ Pdftl-d- 

Ph^lldldH Pd N^l If I Lsd Oil I sm II 

( ) 

The fire of lust burns the worldly beings from all sides. 
Indulgence in sensual pleasures does not calm down the lust 
but, as is the nature of the senses, intensifies it. Such 
indulgence is only an external palliative. O Lord! Knowing this, 
you became averse to the pleasures appertaining to the senses. 

Jain, Vijay K. (2015), 
“Acarya Samantabhadra’s Svayambhustotra - 
Adoration of The Twenty-four Tirthahkara” , p. 64-65, 111. 
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Ratnakarandaka-srdvakdcdra 


^c||^pqc|iru|^y^|^Ki.^Tr oMMKnfd I 

ftmi'disf - wwcr ^ ^n, tM w ^mu: 

3TTf^ 3WFH ^ f^pl 37TF^fdf^d 3f1w TiT f I 

The householder who, with a view to avoid injury to living 
beings, refrains from worldly occupations like providing service 
to others, farming, and trade, is called the drambhavinivrtta 
sravaka (eighth stage). 
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Verse 145 


TOJ cRTO Pf *f TcT : I 

WW: 'H’dl W: ^RfadMRl^lfij<d: II W II 

- TO TOT ^ TO mR j J* 7 3 TTTOTTO ^ 75TTOT, MTO 
TO 4 #T ^tcTT TO ( 3TTTO) TOTTTOT 4 fTTO 3^k TOfT 3 

tot to t to to 3Tk tt fro 4 fro ■qfro tt fro (■qfrrofro) 
TOT tl 


The householder who casts off attachment (or infatuation) to 
the ten kinds of external possessions and with a deep sense of 
renunciation remains engrossed and contented in the true 
nature of his soul, is called the parigrahavirata sravaka (ninth 
stage). 


Explanatory Note 


As infatuation caused by attachment to possessions (parigraha), 
internal and external, gets vanquished, and as the mind becomes 
steady through constant practice, one becomes capable of 
meditating on the pure soul. 

Ten kinds of external possessions and fourteen kinds of internal 
possessions are said to be the causes of infatuation. The external 
possessions are (1) land, (2) houses, (3) gold, (4) silver, (5) cattle, (6) 
grain, (7) maid-servants, (8) male-servants, (9) clothes, and (10) 
utensils. 

The fourteen internal possessions are (1) wrong belief, (2) male- 
sex passion, (3) female-sex passion, (4) neuter-sex passion, (5) 
joking, (6) zest, (7) boredom, (8) grief, (9) fear, (10) disgust, (11) 
anger, (12) pride, (13) deceitfulness, and (14) greed. 

These possessions cause the loss of equilibrium of the mind. 
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Ratnakarandaka-sravakacara 

The man void of such possessions can concentrate his mind on the 
pure soul and attain excellent meditation. 

Meditation which is directed towards the pure Self is the means 
of self-realization. Ignorance that stupefies the faculties of 
perception and will must be got rid of. There should be neither 
attachment nor hatred towards the objects of the environment. 
There should be unruffled peace in thought, speech and body. 
Meditation attended by such circumstances manifests like the fire 
that destroys the rubbish heap of the karmas. 

Jain, Vijay K. (2014), 

“Acarya Pujyapada’s Istopadesa - The Golden Discourse ” , p. 76. 
Acarya Samantabhadra’s Svayambhustotra: 

srftw SRTFTT TjrnfrT fsrf^T W wf 

T TfT zr^T^TCff^sfl' I 

ddWPcH^JSf LKPchbuil 

O Lord Jina! Desisting from injury to living beings is known in 
this world as the Supreme Holiness. This Supreme Holiness 
cannot be found in hermitages which advocate even the 
slightest of activity (drambha) that causes pain and suffering to 
the living beings. Therefore, with extreme benevolence, to 
attain the purity of non-injury, you had relinquished both the 
internal as well as the external attachments, including the 
degrading clothes and other add-ons to the body. 

Jain, Vijay K. (2015), 
“ Acarya Samantabhadra’s Svayambhustotra - 
Adoration of The Twenty-four Tirthankara” , p. 147. 
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Verse 146 


^Tf^T W& ^#T5^fcrf^TrT: TT II W II 


WTRTT§f - Pw-cM TT fmzfi (lM 3TTf^) 3TRWT M 3T2^T t&M 
3T?M W*F%\ Wf -$ 3^K^T t ^ ^FTR ^T 

«fR5FT ^^PdfcKd 9fT^TFTT^rPTT^Tf^l 


Certainly, the serene householder who does not offer his 
approval or sanction in respect of occupations (like farming), 
material possessions, and worldly activities, is to be known as 
the anumativirata sravaka (tenth stage). 
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Ratnakarandaka-srdvakdcdra 

TT^TT ^facHftall wfa mFuI^I I 

II ^ II 

ttoftoJ - ^ ^ ^ ^ttto ^ ^ rrt ttot to 

fTO-^TO TOTT f37T TOW T TOcR f TO TO Ti^ 2slTO ^ 

TOTTO^TtTOTO^ TO^^fTO^TO'RfTOTOtTOTOTtl 

The householder who, leaving his home, goes to the spiritual 
preacher in the forest, adopts vows, lives on food obtained 
through religious solicitation, observes austerities, and accepts 
only a loincloth, is to be known as the uddistavirata sravaka 
(eleventh stage). 


Explanatory Note 


Jain, Champat Rai has this explanation which throws adequate 
light on the verse: 

The highest point of a householder’s conduct is reached in the 
eleventh pratima which takes him to the door of asceticism. 
This pratima, called the uddista (that which has been ordered 
or mentioned beforehand) tyaga (renouncing) is indicative of 
the mental determination of the aspiringjzua to avoid accepting 
anything in the shape of food by special invitation or 
appointment. It comprises two kinds of householders: (1) 
ksullaka and (2) ellaka. The ksullaka wears a langoti* and a 
sheet of cloth, three cubits long and of a single width, but the 
ellaka rej ects the wrapper and keeps only the langoti. They both 
keep a bowl, for carrying water, and a whisk of the softest 


langoti - a narrow strip of cloth worn by men to hide their nudity. 
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Verse 147 


peacock feathers for removing insects from their person, books 
and the like, without injuring them. 

As regards begging, for food, a ksullaka, if he belong to any of 
the three higher castes should eat only what he gets from one 
household, but he may visit five houses, one after another if he 
happen to be a sudra. In no case should he call at another house 
after getting sufficient food for the day, but should sit down and 
eat his repast at the place where the quantity of his daily rations 
is completed. While calling for food, he should not penetrate 
beyond the court-yard, hall or vestibule, nor ask or beckon for 
food, but should only wish the inmates dharma labha (may you 
obtain spiritual merit) and recite the namokara mantra. If he be 
not observed or welcomed with due respect, he should 
immediately depart from that place and proceed to another. In 
no case should he call at that house a second time that day. The 
ellaka also observes these rules, but he eats what is obtained 
from one kitchen alone. 

Both the ksullaka and the ellaka eat only once a day, and go out 
in search of food between the hours of ten and eleven in the 
morning. 

Jain, Champat Rai (1917), 
“Ratnakarnda-sravakachara (or The Householder’s Dharma)”, 

p. 69-70. 
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Ratnakarandaka-srdvakdcdra 


■olfd | 

trr ^ ahfr^rraT ^ ^frr 11 ^6 


TnrrrRT$f - * vn iff Rfa i? sfk iff 4) 3 ^jT f^r^Rt i? , ' 
^FT TFFTT W 13TT 9fTRRT Rft 33FR Tfff RPTcTT t eft f^R 
^ ^3 WT 3T?RT +cR|U| "RTT WT OT f I 


The householder who ascertains the Truth contained in the 
Scripture as “Demerit (papa) is the enemy of the soul and merit 
or righteousness (dharma) its friend,” is certainly the worthy 
knower of the Doctrine. 


Explanatory Note 


Acarya Umasvami’s Tattvdrthasu.tr a: 

FHT: 'RRRR II V3 II 

Virtuous activity is the cause of merit (punya) and wicked 
activity is the cause of demerit (papa). 

Jain, Vijay K. (2011), 
“Acharya Umdsvami’s Tattvdrthsutra ” , p. 80. 

Acarya Pujyapada’s Sarvarthasiddhi: 

What is good and what is evil? Killing, stealing, copulation, etc. 
are wicked activities of the body. Falsehood, harsh and uncivil 
language are wicked speech-activities. Thoughts of violence, 
envy, calumny, etc. are wicked thought-activities. The opposites 
of these are good. How can activity be good or wicked? That 
activity which is performed with good intentions is good. And 
that which is performed with evil intentions is wicked. But the 
distinction is not based on the activities being the causes of 
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auspicious and inauspicious karmash In that case, there would 
be no good activities at all, as good activities also are admitted to 
be the cause of bondage of knowledge-obscuring karmas etc. (by 
the Jain as) 1 2 . That, which purifies the soul or by which the soul 
is purified, is merit (punya), namely that which produces happy 
feeling etc. That which protects or keeps the soul away from 
good is demerit (papa), namely that which produces unhappy 
feeling etc. 

Jain, S.A. (1960), “ Reality ”, p. 168-169. 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 

<sl$J rSTFTSsT rPTSsT TPTOglfcT II || 


These tenfold virtues (dasa-laksana dharma) are worth 
observing: forgiveness, modesty, straightforwardness, 
contentment, truthfulness, non-attachment, chastity 
(celibacy), renunciation, austerity, and self-restraint. 

Jain, Vijay K. (2012), 

“ Shri Amritachandra Suri’s Purusarthasiddhyupaya” , p. 145-146. 
Acarya Kundakunda’s Pahcastikaya-Sara: 

TFTT 3IU^cbMmTHd) ^ mRu||P| | 

f%I% Tnf?«r ebcdfH TJUUT dldfH 31 1 fid id II ^ II 


1 From the Jaina standpoint, intentions are all-important and not 

activities in themselves. And the consequences are largely 
determined by the intentions underlying any activity. 

2 From the real point of view, it is no doubt true that all activities are 

undesirable as every kind of activity is the cause of influx and 
bondage. But from the empirical point of view there is difference. 
Merit leads to pleasure and demerit to pain. 
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Ratnakarandaka-srdvakdcdra 


Whenever Jlva has desires high and noble, thoughts based on 
love and sympathy and in whose mind there are no evil impulses 
towards the same, the Karmic matter that causes merit flows in 
as conditioned by the above mentioned springs of righteous- 
ness. 


HP^Pd rf Pcbddl cTWW frfd 31UJ^rT II ^ II 

If anyone moved at the sight of the thirsty, the hungry and the 
miserable, offers relief to them, out of pity, then such behavior 
of that person is love or charity. 

cFfSTt Cf -RTufr 'RFTT ^ P^-dhlPl^l I 
didbH chU|P< chdfTl IxT -ST rf W ^ffrl II ^6 II 

Whenever anger, pride, deceit and covetousness, appear in the 
mind of a Jiva, they create disturbing emotion, interfering with 
calmness of thought. This emotional agitation of thought is 
called impure thought by the wise. 

MHIdd^dl cbIHbH Hldcfl ^ Vdmty I 
MtMRdMMdldl MldhH ^ OTFTcT cbU||< || ^ || 

Inordinate taste for worldly things, impure emotions, 
hankering for and indulging in sensual pleasures, causing 
anguish to fellow beings, and slandering them openly or 
covertly; these constitute the spring of evil. 


^uuii3rr^r 


■■£T3lTR^TfuT* I 


xrnxrf Mlduidl ^TfrT II II 


Td'ldt : 3H£^ffu| 
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The different animal instincts, the different soul-soiling emo- 
tions, the tempting senses, suffering and wrath, undesirable 
thoughts and corruption of the faculties of perception and will; 
these constitute the spring of evil. 

Chakravarti Nayanar, A., 
" Acdrya Kundakunda’s Pahcastikaya-Sara”, p. 112-115. 

Acdrya Samantabhadra’s Aptamimdtiisd: 



When pleasure and pain in oneself and in others are due to the 
limbs ( anga ) of the auspicious kind of disposition (visuddhi) 1 , 
these are causes of the influx of meritorious karmas (punya). 
When pleasure and pain in oneself and in others are due to the 
limbs of the inauspicious kind of disposition (samklesa) 2 , these 
are causes of the influx of demeritorious karmas (papa). O Lord! 
In your view, if pleasure and pain in oneself and in others are 
not due to the auspicious or inauspicious kinds of dispositions 
then there cannot be influx of meritorious or demeritorious 
karmas; these do not yield any fruit. 

Jain, Vijay K. (2016), 
“ Acdrya Samantabhadra’s Aptamimamsa” , p. 148. 


1 auspicious kind of disposition (visuddhi) - due to virtuous (dharmya) 

and pure (sukla) kinds of concentration. There are three limbs (ahga) 
of the auspicious kind of disposition - its cause (karana), its effect 
(karya), and its own-nature (svabhava). 

2 inauspicious kind of disposition (samklesa) - due to sorrowful (arta) 

and cruel (raudra) kinds of concentration. This also has three limbs - 
its cause (karana), its effect (karya), and its own-nature (svabhava). 
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Ratnakarandaka-srdvakdcdra 





TTTTOITSf - f^RT TO ^ TOTt SUrRT ^ sffc 

OTTTOfcl TO Teff ^ TO^TO (fqZTWT) ^F\ TO TO^T t TOT 
dl HI vlldil R Tfd Tl fft Hldl -dltl ^Tt Prlfe "FTRT dlcfi 

tl 

The worthy (bhavya) individual who has turned his soul into a 
jewel-casket of right faith, right knowledge and right conduct 
accomplishes, like a woman eager to choose and join her 
husband from among the assembled suitors, all the four objects - 
righteousness ( dharma ), wealth (artha), enjoyment (kama), and 
liberation (moksa) - of human effort. 
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Verse 150 


fHsWd fq: ifW eblM'd, 



I 


c^dfMci wrw chichi fi^nldi- 



: II ^ o || 


RTRR]T$f - fwRR RRRTR Ri RRR-RjHviI RiT RR?R RR^ RTRt 
R§Tft ^ir Rt ^fi? RFft "5^ RR RRT 33Rfi' R>^ fRR 
cRW % Rdfad) (Rft) RiTRt ^JRT RTl RRcft fl RR ^lldl - 
PrRnK #d ^JRRR RRT RR %§jt 9R Rf ^RR - eT^ft ^ RR W 
if^RT RR fRR RRT fRT iddjq ^ilvlddT RR HlvM RR^ RTRt "RTcTT "JR RR 
TfSRT RRdt i? I 3^pTR RR "HR^RT RRTf RR d<6 RfRR R>^ fRR RRT 
R|R-4 r 4 RTfR Tjuff ^ ^RfrfRR RRRT R>R RTT RfRR RRdt tl 


May Laksmi of right faith, the beholder of the Lotus Feet of Lord 
Jina, herself the land of happiness, make me happy as a sensual 
woman satisfies a lascivious man, protect me as a noble mother 
protects her child, and purify me as a girl adorned with the 
ornament of virtue purifies her family. 


Thus ends the seventh part called 
Eleven Stages (pratima) of the Householder’s Conduct 
of the Ratnakarandaka-sravakacara, 
composed by Acarya Samantabhadra Svami. 

II ^lHh'dRsbRl4rdtPRd <HcMU^cb*HdcbldK RRTRTR II 


0 Ascetic Supreme Acarya Samantabhadra ! 

Victory (Vijay) makes obeisance to the most worshipful duo of your feet. 
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Acharya Umasvami’s 

Tattvarthsutra 

WITH HINDI AND ENGLISH TRANSLATION 

sttstfM Tmwtfr PchP^h 

Ca 

Foreword by: 

Acharya 108 Vidyanand Muni 


Edited by: 
Vijay K. Jain 


• Published: 201 1 

• Hard Bound 

• Printed on Art Paper 

• Pages: xii + 163 

• Size: 16 x 22.5 cm 



ISBN 81-903639-2-1 
Rs. 250/- 


Tattvarthsutra is invaluable for understanding life, and pursuit of happiness. 
The hardships and afflictions that we have to endure are of our own making. 
Our deeds, driven by passions, lead to sufferings and reproach in this world 
and the next. Virtuous activity alone, which is the cause of merit (punya), 
leads to joyous feeling, auspicious life, charming and lustrous physique, and 
high status. Our ultimate goal is the attainment of the divine attributes, in 
fullness and perfection, of our souls. We can reach the goal only through the 
threefold path of right faith, right knowledge and right conduct ( ratnatraya). 
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Acharya Kundkund’s 

Samayasara 


WITH HINDI AND ENGLISH TRANSLATION 


wmm 


Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on Art Paper 

• Pages: xvi + 208 

» Size: 16 x 22.5 cm 


Acharya Kundkund’s 

Samayasara 

WITH HINDI AND ENGLISH TRANSLATION 

The most profound and sacred exposition 
in the .Jain religious tradition. 





I'orcword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-3-X 
Rs. 350/- 


As Acharya Vidyanand writes in the Foreword of Samayasara, it is the 
ultimate conscious reality. The enlightened soul has infinite glory. It has the 
innate ability to demolish karmas, both auspicious as well as inauspicious, 
which constitute the cycle of births and deaths, and are obstacles in the path 
to liberation. 

Samayasara is an essential reading for anyone who wishes to lead a 
purposeful and contented life. It provides irrefutable and lasting solutions to 
all our problems, concerning worldly ways as well as spiritual curiosities and 
misgivings. 
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Shri Amritchandra Suri’s 

Purusarthasiddhyupaya 

Realization of the Pure Self 

WITH HINDI AND ENGLISH TRANSLATION 
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Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2012 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +191 

• Size: 16 x 22.5 cm 
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Purus arthasiddhyup ay a 

(Purushartha Siddhyupaya ) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION 
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Foreword by: 

Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-4-8 
Rs. 350/- 


Shri Amritchandra Suri’s Purusarthasiddhyupaya is a matchless Jaina text 
that deals with the conduct required of the householder ( sravaka). In no other 
text that deals with the conduct required of the householder we see the same 
treatment of complex issues such as the transcendental and the empirical 
points of view, cause and effect relationships, and injury and non-injury, 
maintaining throughout the spiritual slant. The basic tenet of Jainism - non- 
injury or Ahimsa - has been explained in detail in the book. 
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Acarya Nemichandra’s 

Dravyasamgraha 

With Authentic Explanatory Notes 
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Foreword by: 

Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


• Published: 2013 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi + 216 

• Size: 16 x 22.5 cm 


Acarya Nemichandra’s 

Dravyasamgraha 

With Authentic Explanatory Notes 
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Foreword by: 

Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 

Vijay K. Jain 


ISBN 81-903639-5-6 
Rs. 450/- 


Dravyasamgraha is one of the finest classical Jaina texts, composed by His 
Holiness Acarya Nemichandra (c. 10th century CE). It deals primarily with 
the Realities ( tattvas) that contribute to world process. The conduct required 
for attaining the ultimate goal of liberation follows from the knowledge of 
these Realities. Both, the transcendental and the empirical points of view, 
have been considered while explaining the nature of substances, souls and 
non-souls. It will be of much use to scholars worldwide interested in pursuing 
the study of Jaina epistemology. 
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Acarya Pujyapada’s 

Istopadesa - 
The Golden Discourse 
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Foreword by: 

Acarya 108 Vidyanand Muni 

By: 

Vijay K. Jain 

• Published: 2014 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xvi +152 

• Size: 16 x 22.5 cm 


His Holiness Acarya Pujyapada, who graced this earth around 5th 
century CE, had crafted some valuable gems of Jaina doctrine, including 
Sarvathasiddhi and Istopadesa. Concise but deep in import, Istopadesa 
unambiguously establishes the glory of the Self. It is an essential reading 
for the ascetic. The householder too who ventures to study it stands to 
benefit much as the work establishes the futility of worldly objects and 
pursuits, and strengthens right faith, the basis for all that is good and 
virtuous. 
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Divine Blessings: 

Acarya 108 Vidyanand Muni 
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Vijay K. Jain 

• Published: 2015 

• Hard Bound 

• Printed on NS Maplitho Paper 

• Pages: xxiv + 220 

• Size: 16 x 22.5 cm 


Acarya Samantabhadra's Svayambhustotra (2nd century CE) is a fine 
composition in Sanskrit dedicated to the adoration of the Twenty-four 
Tirthankara, the Most Worshipful Supreme Beings. Through its 143 
verses Svayambhustotra not only enriches reader’s devotion, knowledge, 
and conduct but also frees his mind from blind faith and superstitions. 
Rid of ignorance and established firmly in right faith, he experiences 
ineffable tranquility and equanimity. 

The book has two useful Appendices. Appendix- 1 attempts to familiarize 
the reader with the divisions of empirical time that are used extensively in 
Jaina cosmology. Appendix-2 provides a glimpse of life stories, adapted 
from authentic Jaina texts, of the Twenty-four Tirthankara. 
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AptamimaUsa by Acarya Samantabhadra (2nd century CE) starts with a 
discussion, in a philosophical-cum-logical manner, on the Jaina concept of 
omniscience and the attributes of the Omniscient. The Acarya questions 
the validity of the attributes that are traditionally associated with a 
praiseworthy deity and goes on to establish the logic of accepting the 
Omniscient as the most trustworthy and praiseworthy Supreme Being. 
Employing the doctrine of conditional predications (syadvada) - the 
logical expression of reality in light of the foundational principle of non- 
absolutism (anekantavada) - he faults certain conceptions based on 
absolutism. He finally elucidates correct perspectives on issues including 
fate and human-effort, and bondage of meritorious (puoya) or 
demeritorious (papa) karmas. 
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GENERAL INDEX 


abrahma - unchastity 83, 87, 99, 
108 

Acarya Amrtacandra (also, 

Amritachandra) 16, 27-29, 35- 
39, 52, 67, 68, 79-81, 83-86, 90, 
91, 92, 94, 95-104, 106, 110, 

112, 114, 116, 124, 127-131, 

133, 134, 137, 138, 144, 147, 

149, 151, 159, 162, 163, 165- 
169, 171, 173-178, 182, 183, 

189, 193, 194, 210, 228, 229, 239 

Acarya Amitagati 66 

Acarya Kundakunda (also, 

Kundkund) 15, 16, 25, 54, 239, 
241 

Acarya Nemicandra (also, 

Nemichandra) 13, 16, 17, 60, 67, 
207, 208, 214, 217 

Acarya Pujyapada 9, 14, 30, 32, 59, 
81, 82, 88, 93, 105, 119, 122, 

123, 126, 132, 135-137, 148, 

150, 162, 164, 170, 173, 188, 

191, 197, 209, 211, 213, 223, 

234, 238 

Acarya Samantabhadra 14, 18, 30, 
41, 69, 177, 185, 186,230,231, 
234, 241 

Acarya Subhacandra 7 

Acarya Umasvami 16, 18, 68, 83- 
85, 88, 90, 91, 93, 95, 97, 99, 

101, 103, 105, 123, 132, 148, 

162, 170, 172, 188, 191, 209, 

215, 217, 223, 238 


Acarya Vibhavasagar 197 
adharma - medium of rest 9 
Adipuruana 70 
Anjana, thief 40 

astanga - eight limbs of right faith 
18, 19 

affliction(s) 31, 92, 160, 161 
agama or sastra - scripture 18, 27 
aghdtiyd or aghdti - non- 
destructive 7, 216 
agurulaghutva - neither heavy nor 
light 8 

dhdra - food 175, 176, 179, 182, 

184 

dhdraka sarlra - the projectable or 
assimilative body 214 
ahimsa - non-injury 24, 81, 88, 90, 
114, 116, 139, 147, 169, 178, 

194, 229 

Airavata ksetra 71, 73 
ajndna - nescience 82 
ajlva - the non-soul 76, 199 
akasa - space 8 

aloka - beyond the three worlds 8- 
11, 71, 176,214 
amudhadrsti - freedom from 
superstitions 19, 35, 40 
anadhyavasdya - indefiniteness 66, 
67 

ananta catustaya - four infinitudes 
3,6 


251 


Ratnakarandaka-srdvakdcdra 


Anantamati 40 

anantanubandhl - most malignant 
class of passions 119 
anantavlrya - infinite power 8 
anarthadanda(vrata) - (vow of) 
abstaining from purposeless 
sinful activity 113, 125-133 
anrta - falsehood 83, 87, 108 
anekantavada - the doctrine of 
manifold points of view 27, 67 
anger 37, 111, 118, 119, 192, 233, 
240 

animd - the ability to contract 
one’s body to a miniscule size 
58, 107 

anivrttibadara-sdmpardya - 
advanced thought-activity 122 
antaraya - obstructive karma 4, 8 
anumativirata srdvaka - the tenth 
stage of the householder’s 
conduct 235 

anumodana - giving approval 88, 
151, 204 

anuvrata - small vows 79, 85-88, 

90, 91, 93, 95, 97, 99, 101, 103, 
105, 107-110, 134, 223 
apadhyana - evil thoughts 126, 129 
apramattasamyata - perfect vows 
122 

apratydkhydna - highly malignant 
class of passions 119 
apriya - unpleasant (speech) 92 
Apta - the sect-founder 4, 18, 20, 
21, 22, 23, 24, 27 
Aptamlmdmsd 69, 241 


apurvakarana - new thought- 
activity 122 

arambha - vicious deeds 45, 232, 
234 

arambhavinivrtta srdvaka - the 
eighth stage of the 
householder’s conduct 232 
arati - displeasure 5, 21 
Arhantas - Gods 225 
Arhat - the World Teacher 4-6, 
171,215,216 
drta (dhyana) - sorrowful 
concentration 241 
artha - wealth 57, 242 
arupi - non-material 9 
asamyatasamyagdrsti - vowless 
right belief 122 
asana - staples 164 
asrava - influx of karmas 48, 76, 
176 

atithi - guest 173, 179, 189 
atithi-samvibhaga vrata - the vow 
of hospitality 189 
atisaya - miraculous happenings 6 
dtman - soul 33 

attachment 6, 16, 21, 23, 26, 30, 31, 
44, 45, 51, 59, 79, 81-83, 87, 89, 
100, 103, 104, 108, 121, 124, 

129, 130, 132, 151, 152, 159, 

165, 179, 182, 186, 192, 193, 

199, 204, 205, 209-212, 225, 

228, 229, 233, 234, 239 
audarika sarira - the gross 
physical body 214 
ausadha - medicine 182, 184 
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austerity(ies) 19, 26, 31, 39, 46, 54, 
172, 176, 180, 182, 201, 202, 
211, 213, 236, 239 
avadhijnana - clairvoyance 4, 107, 
176 

avagahan - inter-penetrability 8 
dvarta - turning round the joined 
palms clockwise 225 
avasa - shelter 182, 184 
avasarpini - the aeon of 
degeneration 4, 71-73 
avastu - non-substance 69 
aversion 6, 21, 29, 31, 44, 79, 81, 
82, 129, 151, 182, 186, 192, 203, 
205 

avyabadha -undisturbed, infinite 
bliss 8 

ayogakevall - non-vibratory 
Omniscient 122 

ayuh - life determining (karma) 7, 
8 

baltapa - childish observance of 
austerities 54 

balvrata - childish observance of 
vows 54 

baraha bhavana - the twelve 
conceptions 176 
Bhagavati-aradhand 75 
Bharata ksetra 4, 71, 73 
Bhavadatta, setha 109 
bhavanavdsi- residential devas 59 
bhavya - worthy, with a capacity to 
attain liberation 23, 64, 79, 187, 
212, 242 


bhaya - fear 6, 21 
bhoga - consumables 135, 140 
bhogabhumi - regions of 
enjoyment 213 

bhogopabhogaparimanavrata - vow 
of limiting consumable and non- 
consumable possessions 113, 
134, 142 

bondage 31, 48, 66, 74, 76, 89, 126, 
198, 212, 215, 239 
brahmcari srdvaka - the seventh 
stage of the householder’s 
conduct 230 

cakravarti- the king of kings 13, 

28, 60-62, 64 

cdnddla - low-caste man 49, 108 
carananuyoga - a limb of scriptural 
knowledge 75 

cdritra - conduct 84, 85, 122 
celestial devas 6 
Chakravarti Nayanar, A. 241 
charity 39, 172, 173, 175, 181, 182, 
184, 240 

chastity 101, 102, 239 
cintd - anxiety 6, 21 
clairvoyance 4, 68, 107, 176 
conduct-deluding 118, 159 
consciousness 30, 76, 84, 201 
contentment 239 

ddna - gift 174, 175, 181, 182, 184 
darsanika srdvaka - the first stage 
of the householder’s conduct 
222 
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darsandvarniya - perception- 
obscuring karma 4, 8 
dasa-laksana dharma - tenfold 
virtues 239 

death 4, 6, 12, 13, 21, 42, 82, 89, 
161, 176, 191-193, 195-202, 209, 

210, 214 

deceit(fulness) 119, 223, 233, 240 
delusion 6, 16, 21, 25, 54, 67, 79, 
103, 121, 122, 192 
desavakasika, desavrata - vow of 
abstaining from activity with 
regard to region 143-148, 150, 
151 

deva(s) - celestial beings 4, 6, 7, 9, 
13, 18, 22, 40, 50, 58, 59, 62, 64, 
71, 176, 177, 187, 196, 
devamudhata - folly relating to 
deities 19, 44 
Dhanadeva, setha 108 
DhanasrI 109 

dharma - course of conduct, 

righteousness 12, 15, 36, 43, 47, 
50, 57, 167, 176, 191, 194, 195, 

211, 220, 237, 238, 239, 242 
dharma - medium of motion 9 
Dharmdmrta-sdgdra 75, 194, 195 
dharmya (dhyana) - virtuous 

concentration 241 
dhrauvya - permanence 217 
digambara - sky-clad, nude 159, 
173, 182, 183 

digvrata 113, 114, 116-118, 123- 
125, 144 

diksa - renunciation 176 


displeasure 5, 21, 205 
dissociation (of karmas) 76, 176, 
215 

distinctness 176 
divine treasures (nidhi) 60 
doubt 16, 19, 25, 27, 40, 63, 65-67, 
121 

dravya - substance 8 
dravyanuyoga 76 
Dravyasamgraha 16, 17, 67, 77, 
207, 208, 214, 217 
dulisruti - listening to undesirable 
stories 126, 130 
dvesa - aversion 6, 21, 81, 82 

ekasana - taking one meal in a day 
168 

ellaka - a householder in the 

eleventh stage who wears only a 
loincloth 236, 237 

falsehood 24, 25, 83,87, 91, 108, 
121, 151, 204, 211, 238 
fasting 31, 85, 143, 157, 164-168, 
170, 171, 195, 207, 208, 226 
fear 6, 21, 51, 63, 92, 99, 111, 182, 
205, 209, 214, 233 
flesh 110-112, 136, 229 
food 14, 25, 31, 85, 90, 111, 135, 
141, 143, 164, 168, 172, 173, 
175-180, 182, 184, 188, 189, 

195, 206, 228, 229, 236, 237 
forgiveness 203, 239 
fourteen jewels (ratna) 60 
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ganadhara - Apostle 46, 62 
garhita - condemnable speech 92 
garima - the ability to make one’s 
body extremely heavy 59 
garva - pride 46 

ghdtiyd (also ghatia, ghdti ) karmas 
- inimical varieties of karmas 4, 
7, 33, 216 

Gommatasara - Jivakanda 74 
Gommatasara - Karmakanda 74 
gotra - status- determining 
(karma) 7, 8 

greed 51, 105, 106, 119, 123, 177, 
178, 183, 233 

grief 5, 21, 63, 92, 111, 205, 214, 
233 

gunasthana - stages of spiritual 
development 74, 121, 122 
gunavrata - subsidiary vows 85, 86, 
113, 223 

guru - preceptor 18, 26, 27 
gurumudhata - folly relating to 
preachers 19, 45 

half-cycle 71-73 

happiness 12-15, 48, 71, 72, 176, 
243 

Harivansapurana 70 
heavenly beings 58, 211 
helplessness 161, 176 
himsa - causing injury 45, 81, 83, 
87, 95, 96, 99, 108, 110-112, 

128, 134, 137, 147, 151, 166, 

183, 194, 207, 228, 229 
himsaddna - giving of things that 


cause injury 126, 128 
honey 110, 112, 136 
householder 18, 19, 33, 54, 75, 84, 
85, 92, 106, 107, 110, 113, 119, 
120, 136, 137, 139, 147, 154, 

156, 158-161, 164, 166, 167, 

169, 173, 177, 185, 191-193, 

195, 198, 211, 221-223, 225-228, 
230, 232, 233, 235, 236, 238 

icchaparimana-anuvrata 103, 134 
impurity (of body) 30, 161, 176 
inauspiciousness 161 
infatuation 89, 103, 104, 124, 192, 
203, 233 

infernal being(s) 9, 56, 71, 211 
influx (of karmas) 48, 76, 176, 
2112, 239, 241 

injury 38, 45, 81, 83, 87-90, 95, 99, 
108, 121, 126, 128, 136, 137, 
150, 158, 165, 192, 197, 204, 
211, 232, 234 

instructional vows 85, 143, 150, 
164, 172, 189, 223 
Isitva - the ability to rule the three 
worlds 59 

Istopadesa 14, 30, 32, 81, 82, 119, 
211, 213, 234 

Jain, Champat Rai 24, 25, 32, 34, 
92, 116, 117, 119, 120, 138, 151, 
153-155, 187, 195, 196, 202, 

220, 225, 236, 237 
Jain, Jaipat Singh 195 
Jain, S.A. 9, 59, 74, 89, 94, 106, 
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124, 126, 133, 135-137, 149, 

150, 162, 165, 171, 173, 188, 
192, 210, 216, 224, 239 

Jain, Vijay K. 14, 16, 17, 27-30, 32, 
35-39, 52, 54, 67-69, 80-86, 88, 
90-106, 112, 114, 116, 119, 123, 
124, 127-134, 138, 144, 147-149, 

151, 159, 162, 163, 165-167, 
169-174, 176-178, 183, 186, 188, 
189, 191, 194, 208-210, 213, 

214, 217, 223, 229, 231, 234, 
238, 239, 241 

Jaina 24, 25, 27, 29, 30, 32-34, 39- 
41,67, 71,81,115,119, 129, 

154, 176, 178, 198, 207, 212, 
216, 239 

Jambudvlpa4, 9, 115 
Jambusvamicarita 70 
janma - (re)birth 5, 21 
Jayakumara, prince 108 
Jina - the Conqueror, the World 
Teacher 4, 5, 15, 25, 58, 64, 136, 
168, 170, 186, 187, 192, 197, 
209, 221, 234, 243 
Jinendrabhakta, setha 40 
jiva - the soul 8, 76, 88, 187, 198, 
236, 240 
Jnanarnavah 7 
jndndvarniya - knowledge- 
obscuring karma 4, 8 
jyotiska - stellar devas 59 

kasaya - passions 119, 122 
Kailashchandra Shastri 195 
kala - substance of time 32 


Kaloda 9 

kalpa - heavenly abode 9, 13, 40, 
59, 212 

kalpakdla - worldly cycle of time 
71, 72, 218 

kdma - enjoyment 57, 242 
kamandalu - the water-pot 182 
kdmarupitva - the ability to make 
many bodily forms 
simultaneously 59 
karana - cause 241 
karandnuyoga - a limb of 
scriptural knowledge 71, 74 
karita - causing to be done 88, 151, 
204 

kdrmana sarlra - the karmic body 
214 

Karmaprakrti 74 
karmas 4, 7, 28, 33, 48, 63, 66, 74, 
118, 119, 121, 150, 159, 179, 

187, 198, 200, 201, 212, 214- 
217, 223, 234, 239, 241 
kdrya - effect 241 
KaundesaMimi 184 
kayotsarga - withdrawal of 
attention from the body 152, 
154, 225 

kevaladarsana - infinite perception 
8 

kevalajndna - omniscience, infinite 
knowledge 4-6, 8, 69 
khadya - savory food 164 
kheda - regret 5, 21 
krta - doing by self 88, 151, 204 
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ksayika-samyaktva - infinite faith 
7 

ksina-kasaya - destroyed delusion 
122 

ksudha - hunger 5, 21 
ksullaka - householder of the 
eleventh stage who wears a 
loincloth and a wrapper 236, 

237 

kusila - unchastity 87 

laghimd - the ability to make one’s 
body lighter than air 58 
Laksmi 243 
Lavanoda 9 

lehya or svadya - food for the taste 
buds 164 

liberation 5, 7, 14-17, 19, 38, 52, 

54, 57, 59, 63, 64, 72, 76, 79, 

121, 161, 174, 176, 201, 207, 
211, 212, 214, 215, 242 
loka - the three worlds 8-11, 71, 
176, 214 

lokakasa - universe-space 9-11 
lokamudhata - folly relating to 
worldly customs 19, 43 
loneliness 176 
Lord Kunthunatha 230 
Lord Mahavlra 4, 72, 176, 187 
Lord Naminatha 186 
Lord Rsabhanatha 185 
Lord Suparsvanatha 30 
Lord Vardhamana 3, 4 
Lord Vira 4 


Lower World 9, 11 

mada - pride 5, 18, 19, 21, 46 
madhu - honey 110 
madya - wine 110 
Mahapurana 70 

mahavrata - great vows 116-118, 
120-122, 147, 176, 204 
mahimd - the ability to expand 
one’s body to an extremely large 
size 58, 107 

manahparyayajnana - telepathy 4, 
176 

marisa - flesh 110 
mantra - sacred utterance 42, 152, 
207, 208, 230, 237 
Manusottara mountain chain 9 
manusya - human beings 71 
marana - death 6, 21, 198, 201 
matijnana - sensory knowledge 4, 
176 

mauna - maintaining silence 160 
mdya - deceit 223 
meditation 26, 31, 33, 66, 70, 120, 
151, 152, 155, 159, 165, 167, 

176, 201, 234 
Middle World 9, 11 
mithyd darsanam - wrong faith 
223 

mithyadrsti - deluded 122 
mobile beings 88, 136, 137, 
modesty 239 
moha - delusion 6, 21 
mohaniya - deluding karma 4, 8 
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moksa - liberation 5, 7, 8, 17, 33, 

34, 57, 63, 64, 72, 76, 120, 161, 
211, 214, 215, 242 
Mount Meru 9 
mudhata - folly 18, 19, 43-45 
muhurta - 48 minutes 7, 151 
Muldcdra 75 

mulaguna - eight fundamental 
virtues 110, 113, 222 
muni - ascetic 33, 41, 122, 178 

naked(ness) 31, 173 
ndma - name-determining (karma) 
7,8 

namokara mantra 152, 207-208, 

237 

ndraka - infernal beings 71 
navadha bhakti -nine kinds of 
devotion while offering food to 
the ascetic 177 

nay a - particular state or mode of 
the object 17, 69, 81 
niddnam - desire for worldly 
pleasures 223 
nidra - sleep 6, 21 
niskriya - without activity 9 
nigoda jivas - subtle, unevolved, 
spontaneously-born living 
beings 111, 112 

nihkanksita - freedom from worldly 
desire 19, 28, 40 

nihsankita - freedom from doubt 
19, 27, 40 
Nili 108 


nirjard - gradual dissociation of 
karmas 76, 176 
nirvana, see moksa 
nirvicikitsa - freedom from 
revulsion 19, 29, 40 
niscaya naya - transcendental 
point of view 17 

niyama - vow for a limited time 
140, 141 
Niyamasara 77 
non-attachment 239 
Non-universe (aloka) 3, 8, 9, 11, 71, 
214 

old-age 5, 21, 63 
omniscience 4, 5, 15, 22, 68, 69, 

120, 121, 215, 216 
Omniscient 13, 15, 20, 24, 27, 39, 
65, 122, 202 

padartha - substance 76 
Pancastikayasara 77, 241 
Padmapurana 70 
padmdsana 152-154 
palyopama - an exceedingly long 
period of time as mentioned in 
the Scripture 212 
pdna - drinks 164 
panca kalyanaka - the five most 
auspicious events 4 
Panditapravara Asadhara 195 
papa - demerit, eveil activity 48, 

50, 76, 81, 83, 99, 147, 150, 212, 
238, 239, 241 

papopadesa - preaching of sin 126, 
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127 

paramaudarika sarira - most 
auspicious body 5 
paramesthi - Supreme Being 13, 

14, 22, 152, 207, 219, 222, 
parigraha - attachment to 

possessions 45, 83, 87, 103-105, 
108, 134, 233 

parigrahavirata sravaka - the 
ninth stage of the householder’s 
conduct 233 

parimitaparigraha-anuvrata - 
possession limiting vow 103, 
105, 134 

paroksa - indirect 24, 69 
pasandimudhata - folly relating to 
preachers 45 

passions 31, 37, 80, 81, 89, 95, 118- 
122, 130, 150, 182, 192-194, 

228, 

Patna District 187 
patra - recipient 176, 181 
penance 109, 202 

picchi - the feather-whisk 182, 183 
piety 110, 193 

posture 31, 94, 152-154, 178 
prabhavana - propagation of the 
true path 19, 39, 41 
Pradhumnacarita 70 
prakamya - the ability to walk on 
the surface of water or swim on 
the surface of earth 59 
pramadacarya - negligent activity 
126, 131 

pramana - valid knowledge 25, 68, 


69 

pramattasamyata - imperfect vows 
122 

prapti - the ability to touch far 
away objects while remaining 
seated at one place 58 
pratha - societal practice 196 
prathamdnuyoga - a limb of 
scriptural knowledge 70 
pratiharya - splendours 6, 7 
pratikramana - repenting for sins 
committed 152 

pratima - a stage of householder’s 
conduct 221, 236, 243 
pratyaksa - direct 24, 69 
pratyakhyana - malignant class of 
passions; resolving to avoid 
particular sins in future 118- 
120, 152 

Pravacanasara 25, 76 
preceptor 15, 18, 26, 27, 51, 171 
pride 5, 18, 19, 21, 37, 46, 47, 111, 
118, 119, 130, 175, 182, 233, 240 
prosadha sravaka - the fourth 
stage of the householder’s 
conduct 226 

prosadhopavasa - fasting at 

regular intervals 143, 164, 165, 
168-171, 226 
psychic karmas 215 
Puskaradvlpa 9 

punya - merit 76, 212, 238, 239, 

241 

Purusarthasiddhyupaya 16, 27-29, 
35-39, 52, 67, 68, 75, 79-81, 83- 
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86, 90, 91-92, 94-104, 106, 110, 
112, 114, 116, 124, 127-131, 

133, 134, 137, 138, 144, 147, 

149, 151, 159, 162, 163, 165- 
169, 171, 173-178, 182, 183, 

189, 193, 194, 210, 228, 229, 239 

raga - attachment 6, 21, 81, 82 
Rajagriha 187 

Ratnakarandaka-srdvakdcdra 75 
ratnatraya - Three Jewels - right 
faith, knowledge and conduct 
29, 31, 36, 47, 48, 121 
ratribhuktivirata sravaka - the 
sixth stage of the householder’s 
conduct 228 
raudra (dhyana) - cruel 
concentration 241 
renunciation 31, 152, 176, 183, 

194, 201, 228, 233, 239 
Revati Rani 40 

right conduct 15-17, 29, 31, 36, 37, 
39, 52, 53, 75, 79, 80, 83, 112, 
119, 121, 174, 242 
right faith 15-19, 27-29, 31, 35-42, 
49, 51-60, 62-67, 70, 79, 119- 
122, 172-175, 222, 242, 243 
right knowledge 4, 15-17, 29, 31, 

36, 39, 52, 53, 65-67, 76, 77, 79, 
83, 121, 174, 242 
roga - sickness 5, 21 

sacittatyaga sravaka - the fifth 
stage of the householder’s 
conduct 227 


sagaropama - a measure of 

exceedingly long (innumerable) 
time period 71-73, 212 
sallekhand - vow of voluntary, 
passionless death 191-195, 197, 
198, 201-203, 205, 206, 209, 

210, 220 

Samadhi Bhakti 197 
samadhi marana - pious and 
passionless death 198, 201 
Samadhisataka 197 
samavasarana - heavenly Pavilion 
7 

Samayasara 15, 16, 54, 76 
sdmayika sravaka - the third stage 
of the householder’s conduct 
225 

sdmayika, sdmayika - periodic 
concentration 143, 150-154, 
156-163, 165, 167, 225 
samjvalana - gleaming class of 
passions 119, 120, 122 
samsaya - doubt 66, 67 
samsara - worldly cycle of births 
and deaths, transmigratory 
existence 4, 10, 15, 42, 45, 74, 
82, 176 

samyatasamyata - partial vows 122 
sainklesa - inauspicious kind of 
disposition 241 

samsari jivas - the worldly souls 
198 

samvara - stoppage of karmas 76, 
176 

samyagdarsana - right faith 15, 
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16, 39, 52, 65, 67 

samyagjhana - right knowledge 15, 
16, 39, 52, 65, 79 
samyagmithyadrsti - mixed right 
and wrong belief 122 
samyakcdritra - right conduct 15, 
16, 39, 52, 79, 80, 83 
sarva - benefactor for all living 
beings 22 

sarvajna - all-knowing 22 
Sarvarthasiddhi 9, 59, 77, 88, 93, 
105, 122, 123, 126, 132, 135, 

136, 137, 148, 150, 162, 164, 

170, 173, 188, 191, 209, 223, 238 
sasadanasamyagdrsti - downfall 
122 

sastra - the scripture 18, 182 
sati (prathd) - self-immolation of a 
widow on her husband’s pyre 
196, 197 
Satyaghosa 109 
Saudharma (kalpa) 9, 59, 212 
savadya - sinful speech 92 
sayogakevali - Omniscient with 
vibration 122 

scriptural knowledge 4, 68, 70, 71, 
75, 76, 176 

scripture(s) 5, 10, 18, 20, 24, 25, 27, 
30, 35, 37, 40, 51, 59, 65, 67, 68, 
70, 72, 74-76, 81, 89, 92, 115, 
140, 165, 167, 175, 182, 205, 

207, 212, 238 
sect-founder 18, 20 
self-restraint 119, 122, 239 
sensory knowledge 4, 68 


Siddha - the liberated soul 5, 7, 9, 
10, 13, 14, 214-217, 219, 

Siddha sila - the abode of the 
liberated souls 9, 10, 219 
Siddhanta - the Doctrine 24, 119 
siksavrata - instructional vows 85, 
143, 150, 164, 172, 189, 223 
silavrata - supplementary vows 86 
small vows 79, 85, 87, 107, 109, 

110, 112, 158, 223 
soul 3-5, 7, 8, 10, 13, 14, 17, 23, 24, 
29-33, 36, 37, 39, 54, 57, 63, 65, 
67, 69, 71, 72, 74, 76, 80-82, 

118, 119, 121, 122, 137, 138, 

187, 196-202, 207, 212-219, 233, 
234, 238, 239, 241, 242 
sravaka - the householder 84, 198, 
222, 223, 225-228, 230, 232, 

233, 235, 236 
Srenikacaritra 70 
Srisena 184 

srutajnana - scriptural knowledge 
4, 176 

stealing 83, 87, 92, 95, 97, 98, 108, 
121, 197, 204, 211, 238 
steya - stealing 83, 87, 108 
sthitikarana - ensuring 

steadfastness of right faith 19, 
37,41 

stoppage (of karmas) 76, 176 
straightforwardness 239 
stuti - praising the four and twenty 
Tirthahkara 152 

subsidiary vows 85, 113, 142, 223 
suicide 192, 193, 195, 196 
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sukara - the boar 184 
suksmasamparaya - slightest 
delusion 122 
suksmatva - fineness 8 
sukla (dhyana) - pure Self- 
contemplation 120 
svabhava - own nature 241 
svayambhu - self-enlightened 4 
Svayambhustotra 30, 177, 185, 186, 
230, 231, 234, 
sveda - perspiration 6, 21 
syadvada - doctrine of conditional 
predications 69 

taijasa sarira - the luminous body 
214 

tapasa - practitioner of penance 
109 

tapobhrt - preceptor 18, 27 
tattva(s) - essential principles of 
Reality 7, 35, 76 
Tattvdrthasutra (also, 

Tattvarthsutra) 16, 18, 68, 77, 
83-85, 88, 90, 91, 93, 95, 97, 99, 
101, 103, 105, 123, 132, 148, 

162, 170, 172, 188, 191, 209, 

215, 217, 223, 238 
telepathy 4, 68, 176 
Tiloyapannatti 1A 
Tlrthankara 3-5, 24, 40, 62, 64, 72, 
152, 185, 187, 225, 230 
tiryanca - plants and animals 71 
transitoriness 161, 176 
transmigration 7, 10, 74, 176, 216 
trasa jiva - mobile beings 88 


Trilokasdra 10, 13, 60, 74 
trsa - thirst 5, 21 
truthfulness 92, 239 

Uddayana, king 40 
uddistavirata srdvaka - the 
eleventh stage of the 
householder’s conduct 236 
udumbara fruits 110 
unchastity 83, 87, 99, 108, 121, 

151, 204, 211 

universe - three worlds (loka) 3, 4, 
7-12, 71, 72, 74, 176,214,216, 
217 

upabhoga - non-consumables 135, 
140 

upaguhana - charitable 

forbearance, being a shielder 19, 
36, 40 

upakarana - implement 182, 184 
upasarga - calamity 194 
upasanta-kasaya - subsided 
delusion 122 
Upper World 9, 11 
utpada - origination 217 
utsarpini - the aeon of 
regeneration 4, 71-73 
Uttarapurdna 70 

vaikriyika - transformable 107, 

217 

vaikriyika sarira - the 
transformable body 214 
vaimdnika - heavenly devas 59 
vaiyavrtya - serving the ascetics 
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143, 172-175, 182, 184, 188 
Vajrakumara, Muni 41 
vandana - devotion to a particular 
Tirthaokara 152 
Varisena 41, 108 
vasitva - the ability to control 
anyone 59 

Vasunandi-sravakacara 75 
vata-vrksa - Indian fig-tree 181 
vatsalya - affection towards the 
followers of right path 19, 38, 
41 

vedanlya - feeling producing 
(karma) 7, 8 

vibhrama - indefiniteness 66, 67 
visada or soka - grief 5, 21 
Visnukumara, Muni 41 
vimoha - perversity 66, 67 
viparyaya - perversity 66, 67 
vismaya - astonishment 5, 21 
visuddhi - auspicious kind of 
disposition 241 

vitalities - life principles 88, 89, 96 
vrati - votary 224 

❖ 


vratika sravaka - the second stage 
of the householder’s conduct 
223 

Vrsabhasena 184 
vyantara - peripatetic devas 59 
vyavahdra naya - empirical point 
of view 17 

vyaya - destruction 217 

wine 110-112, 136 

World Teacher 4, 5, 7, 23, 27, 177, 

wrong faith 15, 35, 55, 119, 223 

yama - vow for life 140 
Yamadanda - the guard-policeman 
109 

Yamapala 108 

yathdkhydta cdritra - perfect 
conduct 122 
Yogasara Prabhrta 66 
yojana - a unit of length 

measurement 9, 10, 115, 145 

zara - old-age 5, 21 

❖ * 
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* 

Devanagari I AST 


Devanagari I AST 


Devanagari 


3T 

a 

A 

gha 

37T 

a 

T 

ha 


i 

a 

ca 

i 

i 


cha 

A 

u 

*r 

ja 

ZT 

u 


jha 

T, 

e 


ha 

A 

ai 

z 

ta 

3^ 

0 

z 

tha 

3^ 

au 


da 

3H 

r 


dha 


l 

TJT 

na 

3f 

m 

cT 

ta 

3T: 

h 

«r 

tha 

Ai 

ka 


da 


kha 

ST 

dha 

A 

ga 

A 

na 


A 

A 

A 

A 

X 

eT 

A 

?T 

tst 

a 

A 

% 

a 

9T 


I AST: International Alphabet of Sanskrit Transliteration 


IAST 

pa 

pha 

ba 

bha 

ma 

ya 

ra 

la 

va 

sa 

sa 

sa 

ha 

ksa 

tra 

jna 

sra 
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Ratnakarandaka-sravakacara, comprising 150 verses, is a 
celebrated and perhaps the earliest Digambara work dealing with 
the excellent path of dharma that must be followed by the 
householder (sravaka). All efforts should be directed towards the 
acquisition and safekeeping of the Three Jewels (ratnatraya), 
comprising right faith (samyagdarsana), right knowledge 
(samyagjnana) and right conduct (samyakcaritra), that lead to 
releasing him from worldly sufferings and establishing him in the 
state of supreme happiness. 
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